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related to the concept of Matter in Indian thought—philoso¬ 
phical as well as scientific. Through this work author has really 
made a valuable contribution to Indian Scientific thought in 
general and Jainism in particular. We hope that this work will 
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the scholars in the field. 

We are extremely grateful to Dr. J. C. Sikdar for altovving 
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SADHVI SRI SILAVATIJI 

Twenty fourth Tlrthankara Lord Mahavlra, being an advo¬ 
cate of the cause of spiritual upliftment of women, included 
nuns and lay-women in his four-fold Order. Consequently, a 
great number of women excelled themselves in austerities and 
spiritual development and stood at par with monks in learning 
and prominence. From the time of Mahavlra to present age the 
nuns have always outnumbered the monks. In the recent past 
revered Acarya Vallabha Suri also laid great emphasis on the 
spiritual upliftment of the nuns of his order. Among his nun- 
disciples pujya SadhvT Sri SllavatTjl was an intelligent, vigilant 
and of sound character. 

She was born at village Ranaparada in Saurastra, the land 
of saints and heroes. Her earlier name was Sivakunwar Bahen. 
From early childhood she was very religious in her tempera¬ 
ment. She was married to Shri Dungaraslbbai of Saradbara. 
Her family life was quite harmonious and the couple had every¬ 
thing at their disposal required for leading smooth and com¬ 
fortable life. They had two sons and two daughters. But unfor¬ 
tunately, the ruthless axe of destiny fell on her and Durigar- 
slbhai departed in 1927 A. D. Bereaved Sivakunwar Bahen had 
to bear the responsibility of bringing up her children. Already 
broken with a miserable widowhood she was struck with ano¬ 
ther severe blow when her two issues—a daughter and a son 
passed away in 1928, within a year of her husband’s demise. 
A final stroke she received when her only remaining son also 
expired. 

Having realised the futility of this mortal world. She year¬ 
ned for rununciation of the world and decided to lead an 
ascetic life. She was initiated with her only living daughter in 
1928 at Satrunjaya Hill and started her new life as a nun with 



her daughter-disciple, who became a renowned Jaina SadhvI 
Mahattara Mrgavatl Srljl. Arya Sllavatljl devoted herself to 
the study of spiritual texts and religious practices. Though her 
knowledge about the canonical Prakrta texts was not much 
deeper yet she had sound knowledge of Jaina works composed 
in Gujarati. She was well versed in telling religious short 
stories. She made special arrangements for the study of her 
daughter-desciple, SadhvI Sri Mrgavatljl under the supervision 
of Pt. Sukhalalji and Pt. BechardasjT. SadhvI Sri Sllavatljl 
toured all over Gujarat and Punjab. The people of Punjab had 
a great respect for her. When the Golden Jubilee celebrations 
of Mahavlra Jaina Vidyalaya, Bombay, founded by her guru 
Pujya Vijayavallabha Surijl, were accomplished, she left for 
heavenly abode on 17. 2. 1968 at the age of 69. 




Pujya Sadhvi Sri Silavati Sriji 
DTksa 1928 1968 AD. 





PREFACE 


The Concept of Matter has been treated by every system 
of thought in its own way from the noumenal and pheno¬ 
menal aspects as it exists in space and continues in time with 
all its qualities and modes. This subject has not so far been 
exhaustibiy studied from the metaphysical and physical ^ points 
of view on the basis of the sources of both the Jaina Agamas 
and the post-agamic works, although Dr. B. N. Seal, Prof. 
G. R. Jain, SrT Mohanlal Banthia, Dr. Harisatya Bhattacharya 
and other scholars made brief appraisal of it in their respective 
works—‘The Positive Sciences of the Ancient Hindus’, ‘Cos¬ 
mology—Old and New’, ‘Jaina Padartha Vijnaoa men Pudgala’ 
and ‘Reals in the Jaina Metaphysics’ in course of their studies 
in Jaina thought on this problem. 

In the agamic period the Jaina conception of Matter for¬ 
med the foundation-stone of Jaina physics in a nascent form 
on a metaphysical basis. On it a superstructure of ‘Concept of 
Matter in Jaina Philosophy’ had been raised in the post-agamic 
period which commenced with the time ofUmasvati and con¬ 
tinued through out the period of the later Jainacaryas. It has 
b**en much developed in the light of the concept of Matter as 
embodied in other Indian philosophies with the progress of 
speculative thought, having kept in view the historical back¬ 
ground of all their notions on this subject. 

In Jaina philosophy. Matter has been analysed on the basis 
of its conception as a permanent substance possessing infinite 
qualities and modes with many unique notions about it as 
found in the physical sciences. The Jaina concept of Matter is 
flexible to some extent, as is shown by its comparative study 
with the concepts of Matter in physics and metaphysics where 
it has passed through a series of developments into a meaning¬ 
ful stage of dynamic reality of the present day. 

A study of ‘Concept of Matter in Jaina Philosophy’ throws 
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an important light upon many problems of Indian philosophy 
and thought, and more particularly in the field of the physical 
sciences by revealing its various aspects, such as, conception 
of Reality—Substance, quality and mode (Dravya-gunaparyayn) 
and their inter-relation, nature of Reality, categories of Reality, 
concept of Matter, its elements, Tndriyas (sense-organs), 
karma (Karmic matter) and fesya (condition of soul), and 
atomism, properties of Matter, its effects and modifications, 
and classification, atomic structure and properties of atom, 
transformation of Matter, its combination and value of the 
Jaina concept of Matter. 

The structure of the thesis on the subject ‘Concept of 
Matter in Jaina Philosophy’ has been divided into ten chapters. 
The first chapter deals with the concept of Matter with an 
introduction by throwing light on the Jaina conception ot 
Reality-—Dravya (substance), guna (quality) and paryaya (mode) 
and their inter-relation, nature of Reality and its categories in 
brief with a comparative study of these problems as treated in 
other Indian systems of thought and western philosophy, reve¬ 
aling similar views on them. With this background the topic 
has been discussed in the subsequent chapters in the light of 
the concept of Matter as embodied in other Indian metaphy¬ 
sics and the physical sciences as far as possible to explain and 
interpret the metaphysical and physical aspects of the Jaina 
concept of Matter in an approach to them by a comparative 
study of the whole problem. 

The universe is a system of reals, all inter-related with one 
another from the points of view of dravya (substance), ksetra 
(locus or field), kala (time) and bhava (condition) having a 
unity comprising the plurality of interdependent and inter¬ 
connected substances. Dravya (Substance) means Reality 
characterized by Sat (existence), endowed with guna (quality) 
and paryaya (mode) and coupled with utpada (origination), 
vyaya (decay) aad dhrauvya (permanence). The undivided 
whole of infinite qualities and modes only is conceived as 
Dravya (Substance), i.e. a collective whole of each individual 
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paryaya (mode) and of such capacities is called Dravya from 
the point of view of difference among them. But Dravya is 
gunaparyayavat from the point of view of non difference among 
them because of paryaya being like their own causative gunas 
and gunas being like Dravya. That is to say, Dravya, guna 
and paryaya are different from one another from the subjective 
point of view, but non-diiferent from the objective point 
of view. 

Thus Dravya (Substance) is the crux of Jaina Metaphysics 
and Physics in particular and a central theme of some Indian 
systems of thought in general, while substance (i.e. Dravya) 
is the pivotal point of philosophy of Spinoza and Prof. Bertrand 
Russel. It was natural for the Jain ac ary as to begin their meta¬ 
physical inquiry into the problem with the notion of Dravya, 
a notion which has a continuous history in Jaina philosophy 
from its very beginning upto the present time as is found in 
the case of notion of substance from Aristotle to Descartes. 

The Jaina concept of Dravya compares well with that of 
substance of Spinoza, the central theme of his metaphysics, “A 
substance, all of whose attributes and modifications can be 
deduced from its own essential nature, and all whose attributes 
are necessary and not contingent, can be described as cause 
of itself, (cause sui) and only such a substance can be so descri¬ 
bed”. Prof. Bertrand Russel defines a substance as "that which 
can only enter into a proposition as subject, never as predi¬ 
cate or relation. Metaphysically, substances have generally been 
held to be indestructible.” 

According to Jaina IT3 ^ t-'! physics, an entity has got two aspe¬ 
cts—permanent and non-permanent, static and dynamic. It 
undergoes change without giving up its essential nature. In the 
experience oflife all entities appear to be permanent-in-change. 
Dravya as Reality has two aspects—permanent and non-per¬ 
manent. If JTvadravvas (living substances) and Ajlvadravyas 
(non-living substances) were devoid of modifications, there 
would have never occurred the variabilities in the Universe as a 
united form of these two realities. Hence the principle of per- 
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maneoce-in-change in Dravya is conceived by Jaina metaphy¬ 
sics as logical. Satis the differentia of Dravya, characterized 
by origination, decay and permanence, ft is an objective reality 
and the highest universal because of being a unifying principle 
of all existents under the concept of ‘being-existent’ on a 
common objective foundation of existence itself. Therefore, 
the nature of Dravya—Reality'is that it is characterized by 
origination, decay and permanence. 

The Concept of Dravya has been studied from the nou- 
menal and phenomenal points of view in the light of the 
doctrine of manifoidness. Dravya has been conceived by the 
Jainas as a universal principle of Reality from the aspect of 
generality, while its particular characteristics are Jlfvadravya 
(living substance) and Ajlvadravya (non-living substance) from 
the particular aspect. Except the extreme views of monistic 
materialism of the Carvakas and monistic spiritualism of the 
Vedanta, other Indian systems of thought have accepted two 
aspects of Reality, viz Cetanatattva (sentient principle) and 
Acetanatattva (non-sentient principle). It is to be noted that 
JTvadravya and AjTvadravya of Jaina philosophy do not form 
any two substance-doctrine, representing the world of animated 
substances and non-aniraated substances as independent and 
self-contained systems. According to a similar concept of a 
unique substance, “thinking substance and extended subs¬ 
tance are one and the same substance, comprehended now 
under this attribute, now under that." 

In accordance with the Jaina conception of Reality having 
Jtvatattva (seDtient principle) and AjTvatattva (non-seatient 
principle) as its two aspects, six substances have been accepted 
as six categories of Reality, viz. J?va (Soul), Dharma (Princi¬ 
ple of motion), Adharma (Principle of rest), Akasa (Space), 
Pudgala (Matter) and Kala (Time), from the point of view of 
their respective natures. Nava dravyas (nine substances) of the 
Vaisesika philosophy, viz. earth, water, fire, air, space, time, 
direction, soul and mind, can be reduced to Sut-dravyas (six 
substances) of Jaina metaphysics. They are the constituents 
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of the Universe. The five extended substances (pancastikayas— 
Principle of motion up to Matter) and Time (kaia)—the sixth 
substance are permanent in their nature and fixed in number 
as the i ole constituents of the Universe. All except Matter are 
nOD-corporeal, i. e. they are not eudowed with its characte¬ 
ristics—colour, taste, smell and touch, etc. In the midst of the 
series of eternal and infinite changes occurring in them, they 
persist as substances—permanent-in-change (parinamTnitya- 
drawas), for they are eternal, independent and permanent 
categories of Reality from the substantial point of view, yet 
they are also changing in nature from the modal point of 
view. 

Dharmastikaya and Adharmastikaya (principles of motion 
and rest) are the neutral and conditional causes of motion and 
rest respectively of Jlva (Soul) and Pudgala (Matter). Akasa is 
that which functions as locus in which other substances mani¬ 
fest themselves or exist with their respective modes without 
exception or itself gives room to them. Jtva (Soul) is a colour¬ 
less, smelless, tasteless and touchless, non-corporeal, living 
eternal and permanent and constant substances of the Universe, 
having an attribute of consciousness. Pudgala is conceived as a 
permanent substance as well as stuff of which the material 
universe is constituted, undergoing changes by the process of 
integration and disintegration. Kala (Time) is accepted as an 
objective reality It is one substance having an infinite number 
of moments as its states. It is constitutionally dynamic in. the 
sense that it changes into moments by virtue of its intrinsic 
constitution like other substances. The concept of time as mode 
is inspired by the modal point of view, for it is opined that 
moments emerge and perish without relation to any underlying 
continuing substance. 

Bhuta of theCarvakas, Prakrti of the Sanikhya-Yoga, Jada- 
dravya of the Nyaya-Vaisesika and the Mlmamsakas, Rupa of 
the Buddhists, Maya of the Sankara-Vedanta, Acit of the 
Ramanuja-Vedanta and Pudgala of Jaina philosophy are only 
diverse views on the subject—Matter. 
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A comparative study of the Jaina concept of Matter with 
those of other Indian systems of thought and the physical 
sciences reveals that it comes nearer to the concept of Matter 
of the physical sciences, as it is conceived as the substance in 
the sense of stuff of which the universe is constituted. It is one 
of the ultimate principles cr substances of which phenomena 
are manifestations. 

Matter is conceived by Jaina metaphysics as eternal, non¬ 
living, extensive, corporeal, concrete, active, subject to dissoci¬ 
ation and combination, changeable, infinite, co-extensive with 
the Universe, possessed of the capacity to be received by Soul 
and to be of assistance to it. Its function is to form the basis of 
the body and the organs of speech, mind and respiration and 
also to contribute to pleasure, suffering, life and death of living 
beings. 

The second chapter makes an analysis of the elements of 
Matter in the light of the conceptions of the elements of Mutter 
as embodied in other Indian philosophies and the physical sci¬ 
ences by making comparative study of this problem. Jaina i'cd- 
gaia represents the elements of Matter. Earth, water, shadow, 
the objects of the four senses—sense of hearing, sense of smell, 
sense of taste and sense of touch, except the sense of sight, kar 
true matter and atom (paramanu) constitute the materia! uni¬ 
verse in the forms of molecules and discrete atoms. Earth, 
water, fire, air. and akasa (ether) have been accepted by other 
Indian systems of thought as the elements of Matter. 

There appears to be a close relation of the structure of 
elements of Matter conceived by Jaina metaphysics with those 
of elements of Matter as embodied in other Indian philoso¬ 
phies. 

The third chapter deals with the problem of Indriyas (sense- 
organs), Karmapudgala (Karmic matter) and Lesya (condition 
of Soul). A comparative study of Indriyas by all Indian systems 
of thought reveals that the Jaina concept of Indriyas analysed 
from the physical and psychical aspects is more subtle and tho- 



light-provoking, as they have been accepted as representing 
translucent matter. 

Karmapudgala is conceived in Jaina metaphysics as material 
energy like Apurva of the MTmamsa and Avijiiapti (unmani- 
fested matter) of the Buddhist philosophy from the physical 
and psychical aspects (aspects of dravyakarma and bhava- 
fcarma). There is no objection of any Indian system of thought 
m regard to Bhavakarma (psychical karma ^action). In the 
opinion of all the Indian philosophies raga (attachment), dvesa 
(aversion) and moiia (delusion) are Bhavakarma or the causes 
of Karina. That which is called Dravyakarma (physical karma 
-action) by Jaina metaphysics is called Karma by other Indian 
philosophies, Sdihskara (force), Vasana (desire), Avijfiapti 
(unmanifested matter), Maya (Illusion) and Apurva (Energy) 
are the different names of it. There is no particular dispute with 
regard to the entity—Karma, although there is a difference ot 
opinions of the Indian philosophers on this point whether 
karma is meterial substance or quality or essential character or 
any other independent substance. 

In Jaina philosophy Lesya is conceived as the condition 
of Soul—physical (dravyalesya) as well as psychical (bhava- 
lesya). As to the nature of Dravya-Iesya there are three views 
viz. (1) Lesyadravya is composed of Karmavarganas (Karma- 
vargananispanna), nevertheless, like the karmic body it is diffe¬ 
rent from eight kinds of Karina—JnanavaranTya, etc. (2) Les- 
vadravya is the current (or continuity) of binding karma 
(karmanisyanda). Even there being karma in the fourteenth 
stage of spiritual development in the absence of its current, 
there is a possibility of the negation of Lesya at the stage ot 
spiritual development, and (3) Lesyadravya has been accepted 
as independent, belonging to yoguvarguna (class of activity) 
(Yogaparinama). 

The fourth chapter treats of the subject ‘Atomism’ by 
making a comparative study of all the Indian concepts of atom 
and those of western metaphysics and physics in relation to 
Jaina Atomism. The Indian thought on Atomism rellects a stage 
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of the emergence and development of Indian philosophy of a 
period in the field of metaphysical knowledge, when the specu¬ 
lative Indian miod with logical nicety went on to search out 
the basic principle of dissolution and creation of the material 
universe. In this speculation the Samkhya-Yoga, Vaisesika. 
Nyaya, Mlmarhsaka, Bauddha, Vedanta and Jaina systems of 
thought have attacked the problem from their respective angles 
of vision and made attempts at the explanation and interpret¬ 
ation of the root cause of Atomism. The Carvakas have admit¬ 
ted four or five elements of Matter as the basis of creation 
with a support for Atomism. 

A study of Atomism of all the Indian systems of thought 
reveals that Jaina philosophy is the advocate o. the atomic 
theory like the Nyava-Vaisesika. Nevertheless, the nature of 
atom conceived in this school of thought is not identical with 
that of atom of the Nyaya-Vaisesika. But it compares well 
with the nature of Prakrti of the Sarakhya. for atom of this 
philosophy is transformable like Prakrti of the Sariikhya. On 
this ground atom of the Jainas changes into many forms like 
earth, water, fire, etc. just as Prakrti is the material cause of 
many effects, such as, earth, water, fire. air. etc. It is not 
admitted by Jaina philosophy that the material atoms like 
earth-atoms, water-atoms, etc , are always basically of diffe¬ 
rent classes Atom of Jaina metaphysics is finer than atom of 
the Nyaya-Vaisesika, but it is unmanifest iike Prakrti of the 
Sainkhya. Anamaparamanuvada (concept of infinite ultimate 
atoms) of Jaina philosophy is not far from but nearer to the 
concept of infinite plurality of Prakrtis of the early Samkhya 
(with regard to the plurality of Purusa), i. e. “each being 
attached to a different Purusa (Self) “ The phenomenalist 
atomic conception of the Buddhist philosophy is contrary 
to the substantive atomic theory of the Jaina, Nyaya-Vaisesika 
and other Indian systems of thought. As regards the antiquity 
of Atomism, Jaina Atomism is earlier than Greek Atomism. 

The fifth chapter deals with ‘Properties of Matter’—general 
properties, motion and oscillation of Matter in the light of 
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the views of the physical science on them by making a com¬ 
parative analysis of them with those of Matter as conceived 
by other InJian systems of thought. Properties are the chara¬ 
cteristic qualities of Matter. Colour, taste, smell and touch 
are general qualities inherent in atom as well as molecule. 
Certain physical properties are stated to be possessed by mole¬ 
cules only, such as, grossness, shape, weight, divisibility, poro¬ 
sity, compressibility, density, elasticity, etc. Cohesiveness 
(attractive force) and dryness (repulsive force) impenetrability 
and extension are the common properties belonging to both 
atoms and molecules. Besides, Matter is possessed of the nature 
of mobility and immobility. Motion of a material body is 
determined by its successive positions in time. There takes 
place oscillation in atoms and molecules, and their motion 
occurs along with a straight line as well as a curved line. There 
take place uniform horizontal and vertical motions of free 
fall and translatory, curvilinear, rotatory and complex motions 
of Matter. 

The sixth chapter makes a study of the effects and modifi¬ 
cations of Matter in the light of the views of the physical sci¬ 
ences on them in comparison with those of other Indian philoso¬ 
phies regarding them. Matter exists in Nature occupying some 
volume in perceptible and imperceptible conditions in various 
forms of effects and modifications within the sensuous and 
supersensuous experiences. Its effects are stated to be earth, 
water, fire, air, vegetation and bodies of mobile beings, body, 
organs of speech, mind and respiration, while its modifications 
manifest themselves as sound, combination, fineness, grossness, 
shape, division, darkness, shadow, heat, light, etc. Modifica¬ 
tion belongs to both substance and its quality (dravya and 
guna). There are stated to be infinite modifications of Matter 
from the points of view of substance, state, immeision, 
duration and quality—colour, taste, smell and touch, etc. 

A study of the modifications of Matter from these stand¬ 
points appear to be thought-provoking when compared to the 
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modes or relations of the material substaace as dealt within 
the physical sciences. 

In the seventh chapter Matter has been classified into one, 
two, three, four, six, twenty-three, five hundred thirty and in¬ 
finite groups respectively from the points of view of (!) dravya 
(substance), ksetra (locus), kala (time) and bhava (condition), 
(2) atomic and molecular forms of its existence, (3) apprehen¬ 
sibility and inapprehensibility, receivability, and non-receiva- 
bility, etc., (4) transformation, (5) parts of molecules, (6) 
grossness and fineness, ( 7 ) vargana (grouping), (8) prominence 
of particular quality and (9) gati (class), part of quality and 
mode. 

The eighth chapter deals with the atomic structure of Matter 
and properties of atom, causative and ultimate discrete atom, 
the nature of atom in the light of the nature of Matter in 
comparison with the nature of atom of the Samkhya-Yoga, 
Nyaya-Vaisesika, Buddhist systems of thought, group of atoms 
according to their qualities, contact of atoms, vibration and 
motion of atom, speed of motion of atom, motion of atom by 
touching other forms of matter, resistance of Matter, non- 
resistance of atom and Nyaya-Vaisesika view of motion of 
atom, etc. in continuation of the fourth chapter on Atomism. 
Atom is studied from the points of view of dravya (substance), 
ksetra (locus or field), kala (time) and bhava (condition) with 
a comparative analysis of its concept of structure and proper¬ 
ties as revealed in other Indian systems of thought and the 
physical sciences to some extent. An atom is partless, finest, 
discrete, beginningless particle of Matter corresponding to one 
space-point and one unit of time. It is endowed with the in¬ 
herent qualities—colour, taste, smell and touch. It is infinite in 
number from the point of view of dravya (substance), a finest 
particle of Matter from that of ksetra (locus), a momentary 
unit of time from that of kala (time) and its qualities are 
ever changing in nature from that of bhava (condition). 
Atom is the cause of the formation of molecule; it also comes 
into being out of the division of a molecule at last. Hence it is 
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the smallest and finest form of Matter and it is permanent. It 
is eternal from the point of view of dravya (substance) and 

non-eternal from that of bhava (condition) of colour, smell, 
taste and touch. 

Atoms are called karananu (causative atom) from the point 
of view of combination, and anantanu (ultimate discrete atom) 
from that of dissociation. 

An atom is a substance and it is attributed by the name 
‘Dravyaparamanu. It is permanent and constant in number, 
for it does not give up its individuality and class, even under¬ 
going transformation into a molecular form. It is non-living 
and it possesses existentiality which is inferable by the mark of 
its effect. It is devoid of mass, but it possesses the capacity 
to assume the form of mass by combining with other atoms. 

An atom is acarama fnot-last) from the aspect of dravya 
(substance), somehow carama (last) and somehow acarama 
(not-Iast) from those of locus, time and condition. An atom is 
partless with regard to dravya and also partless with regard 
to ksetra (locus) invariably, it is partless in some respect and 
is having part in other respect with regard to kala (time); it 
may be partless and it may have parts with regard to bhava 
(condition) from the point of view of space-point. 

As to property an atom is indivisible, incombustible, impene¬ 
trable or impassable, inapprehensible and non-receivable by 
soul. Here it appears that suksniaparamanu is indivisible, etc. 
but Vyavahara-paramanu which consists of infinite suksma- 
paramanus seems to be divisible. An atom may be a single 
discrete unit of the material substance or a part of it. It is an 
ultimate cause and an eternal form of Matter having one 
colour, one taste, one smell and two touches. It is eternal from 
the point of view of dravya (substance) and non-eternal from 
that of bhava {state or mode) of colour, taste, smell and touch. 
It is itself beginning, it is itself middle; it is itself end. It has 
got no dimension. Its motion is possible everywhere in the 
universe, that is way it is called Lokapramana (extensive with 
the universe). 
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Atoms are infinite in number, but there is no fundamental 
difference among them like earth-atom, water-atom, etc. of 
other Indian systems of thought. An atom can assume any 
form according to the cause. There is no class-distinction 
among atoms of Jaina metaphysics. The capacities like colour, 
taste, smell and touch are equal in each and every atom and it 
can undergo transformation into any form according to the 
cause. Even though these capacities are equal in all of them, 
the varieties of their transformation take place due to the cause 
of the difference of materials. An aggregate (molecule) formed 
by a combination of atoms is not a new substance. It is only a 
particular form out of an aggregation of atoms. All atoms are 
permanent in their respective individual nature and they are 
changeable in nature as a result of their transformation in the 
forms of aggregate, quality aud mode. All gross and fine 
materia! entities are explained on the basis of the capacity of 
transformation of infinite atoms and their combination and 
separation. Infinite atoms can exist in one point of space by 
their capacity of contraction (samkoca) or becoming finest. 
Being finest, they are infinite and smallest and all-pervading. 

When an atom touches another one, the whole of it touches 
the whole of the latter; for there cannot be a conception of 
point in point. Atoms are always in a state of flux, because of 
their revolution, movement and combination with and dissoci¬ 
ation from one another to transform themselves into molecules. 
A resistance to the motion of ao atom is obtained by it (1) when 
it is resisted by another atom on its way of motion, (2) due to 
its property of dryness (repulsive force) and (3) at the last bor¬ 
der of the universe because of the non-existence of Dharmasti- 
kaya (Principle of motion) in the Non-UDiversc (Aloka) 

The ninth chapter makes a treatment of the topic ‘Transfor¬ 
mation of Matter^ by a comparative study of this problem with 
the views of other Indian systems of thought and the physical 
sciences on it. Matter undergoes transformation in respect of 
its qualities and inodes. An atom having equal quality trans¬ 
forms another atom having equal but dissimilar quality because 
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of its combination with another atom or molecule. An atom 
having higher degrees of qualities transforms another atom 
having lower degrees of qualities. Some molecule is formed by 
the process of combination of atoms, some by the process of 
dissociation and some by both the processes. 

The tenth chapter deals with the subject, ‘Combination of 
Matter’ according to some rules laid down in both the Sveta- 
mbara and Digambara works. A combination of atoms occurs 
as a result of the chemical behaviour of their properties of 
unequal degrees, i. e. cohesiveness (snigdhatva), dryness (ruk- 
satva) and cohcsiveness-cum-dryness (snigdhatva-ruksatva)vvhich 
are inherent in atoms and molecules both having two to infinite 
units. A production of the material aggregates like dyad, triad, 
tetrad, etc. takes place due to a mutual contact and combin¬ 
ation of discrete atoms, etc., endowed with the properties of 
cohesiveness (i. e. attractive force) and dryness (i. e. repulsive 
force). There take place two kinds of combination of cohesive 
and dry constituents of Matter, viz. similar (sadrsa) and dissi¬ 
milar, (visadrsa), i. e. (1) a combination of a cohesive consti¬ 
tuent with another cohesive one or that of a dry constituent 
with a dry one and a combination of a cohesive constituent 
with a dry one are called similar and dissimilar combinations 
respectively. The general rules of the combination of forms of 
Matter are as follows : (I) There does not occur a combination 
of the cohesive and dry constituents of Matter having a quan¬ 
tum of minimum properties. (2) There does not take place a 
combination of similar constituents of Matter, because of there 
being an equal quantum of properties. (3) Atoms having an 
equal degree of cohesiveness or dryness and being of the same 
kind, cannot combine with atoms of their own kinds. (4) There 
occurs a combination of similar or dissimilar constituents of 
Matter, having a difference in their degrees of cohesiveness or 
dryness by two units more. 

The combination and dissociation of atoms and molecules 
always take place according to these rules. As a result of inte¬ 
gration and disintegration of atoms there can take place infini- 
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tefold union of atoms with the material substances (pudgala 
parivarttas of paramanus). 

In conclusion an estimation of the value of the Jaina con¬ 
cept of Matter has been made by making a comparative study 
of it witn the concepts of Matter as embodied in other radian 
systems of thought and the physical sciences with regard to 
its nature, elements, atomism, properties, effects and modifi¬ 
cations, classification, atomic structure and atomic properties, 
motion, vibration and oscillation, its transformation and com¬ 
bination, The value of Jaina concept of Matter lies in the fact 
of its scientific approach to the problem of this permanent sub¬ 
stance with its noumenal and phenomenal aspects from the 
points of view of dravya (substance), ksetra (locus), kala (time) 
and bhava (condition), as it exists in space and continues in 
time with its static and dynamic forces in the cosmic universe. 

The study of‘Concept of Matter in Jaina Philosophy’* was 
suggested to me by the late National Professor Srt Satyendra 
Nath Bose, Ex-Vjce-Chancellor of Visva-Bharati University, 
Santiniketan, in course of my discussion with him on the Jaina 
concept of Matter, while reading some aspects of it to him 
from my Ph. D. thesis ‘Studies in the BhagavatT Sutra’ at his 
residence in Calcutta in 1961. Fortunately, I was awarded a 
Senior Research Fellowship by the University Grants Commi¬ 
ssion, Government of India, on the 6th November, 1963, to 
carry on my research studies in my long cherished subject’ 
"Concept of Matter in Jaina Philosophy” at the Institute of 
Languages and Research, University of Jabalpur, under the 
supervision of my late revered teacher. Dr. Hiralal Jain. 
M. A., LL B . D Litt., Professor and Head of the Department 
of Sanskrit, Pali and Prakrit, Dean of Faculty of Arts, Univer¬ 
sity of Jabalpur. 

* The Title of this D. Litt. thesis ‘Doctrine of Matter in Jainism* 

has been changed to ‘ Concept of Matter in Jaina Philoso¬ 
phy” for publication as it is more appropriate in the light 

of its study. 
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In spite of some difficulties for not finding some of the nece¬ 
ssary reference-books, journals, periodicals, etc. in the library 
of the Jabalpur University, as it was in the formative stage, I 
worked on my proposed subject ‘Concept of Matter in Jaina 
Philosophy’ under the mature guidance of my revered teacher. 
Dr. Hiralal Jain and completed my thesis for the D. Litt. 
Degree within proper time. 

In this connection 1 feel called upon to acknowledge my 
deepest gratitude to the L. D. Institute of Indology 
and its ex-Director Sri Dalsukhbhai. D. Malvania for kindly 
providing me with all possible facilities for tny research works 
in its library. I refrain from the vain attempt to praise my late 
revered gurus. Dr. Pandit Sukhlalji Sanghavi and Dr. H. L. 
Jain, because my feelings of attachment and gratitude for them 
are too deep for utterance. In one word only 1 say, the great 
erudite scholar Pandit Sukhlalji endowed with Prajna-caksu 
had helped and guided me in entering into the field of Indian 
philosophy by imparting teachings to me in its fundamental 
principles and “Concept of Matter” with affection for the 
benefit of my research work on my proposed subject, while Dr. 
H. L. Jain guided me with his paternal care in the day-to-day 
progress of my studies for dealing with the problems that arose 
in course of my research studies for the advancement of my 
work and thus he had transformed my life in the field of lear¬ 
ning with his intellectual majesty combined with his benevolent 
heart and able guidance. 

I am very much thankful to Dr. Nagin J. Shah, ex-Director 
of the L. D. Institute of Indology, Dr. K. K. Dixit, Ex-Senior 
Research Officer, L. D. Institute of Indology and Prof. Dr. E. 
Solomon, Gujarat University, for their valuable suggestions in 
working out my thesis. 

I acknowledge my deepest gratitude to the late National 
Professor Sri Satyendra Nath Bose, the Late Professor Dr. 
Dhirendra.Mohan Datta, Prof. Dr. Kalidas Bhattacharya, Ex- 
Vice-Chancellor, Visva-Bharati University, Santiniketan, my 
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Adhyapaka Sri Nityananda Gosvami, Visva-Rharati, my dear 
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chi, the wife of my late revered teacher. Dr. P. C. Bagchi, Ex- 
Vice-Chancellor of Visva-Bharat i University, my friend Dr. K. 
R. Chandra, Lecturer in Prakrit, Gujarat University, my 
sisters—Bani and BTnapani and the latter’s husband, the late 
Sri S. N. Sanyal, for their encouragement in the puisuit of 
my studies and researches at the University of Jabalpur. 

I am very grateful to Sri Mohanial Banthia, Calcutta, Prof. 
Dr. T. Pati, D. Sc , Jabalpur University and Prof. Dr. S C. 
Ghosh, D. Sc., Jabalpur University, for their valuable sugge¬ 
st ions and encouragement in my research work. I give my hea¬ 
rty thanks to Dr. R. M. Shah, Lecturer L. D. Institute and 
Sri Rupendra Kumar Pagariya, Research Assistant for their 
kind co-operation and assistance in my research studies in vari¬ 
ous ways. 
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Grants Commission, Government of India, for the award of a 
Senior Research Fellowship to me for the prosecution of my 
research studies in “Concept of Matter in Jaina Philosophy’'. 
The book would have not been published without the kind 
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Sri B.N. Jain, Secretary, Sohan Lai Jain Vidyaprasarak Samiti, 
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CHAPTER X 

JAIN A CONCEPTION OF MATTER 


Introduction 

A study of the Jaina Agamas reveals that Metaphysics is 
something which is correlated with physics, but the meta¬ 
physical inquiry goes beyond the scope of physics. According 
to the Jaina Agamas, the Universe (Loka) is a system of reals, 
all inter-related with one another with regard to dravya 
(substance), ksetra (locus or field), kala (time) and bhava 
(condition or state or mode), having a fundamental unity 
comparising the plurality of inter-dependent and inter-connected 
substances. As for example, there are stated to be four aspects 
of the Universe from the points of view of dravya, ksetra, 
kala and bhava 1 respectively, i. e. a system of reals is studied 
with regard to substance, locus or field, time and condition 
respectively. 

The Universe is finite with regard to substance, as it is 
one in number; it is also finite with regard to locus or field, 
having the dimension of length and breadth of countless crores 
of yojanas; it is infinite, permanent, continuous, undecaying, 
constant, eternal and endless with that to time, for it is 
Traikalika (i. e. was, is and will be in the past, present and 
future respectively); there was not, is not and will not be such 
a time when the existence of the Universe was not, is not and 
wilt not be continuous respectively; it is also infinite with 
regard to condition because the modes of the substances of the 
Universe, such as, modes of colour, smell, taste and touch, 
figure, heaviness and lightness, and neither heaviness nor 
lightness, etc., of pudgala (matter) are infinite. 2 So the Universe 

1. Cauvvihe loe pannatte, taihjaha dawao, khettao, kalao, 

bbavao—Bhagavatl (Vyakhyaprajfiapti) 2. I. 90. 

2. Dawao nam ege loe sa-amte . . . bhavao nam loe anamta 

vannapajjava . . . natthi puna se amte.—Ibid. 
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is eternal, for there is no change in its eternal form from the 
point of view of its existence and it is regarded as non-eternal 
in its non-eternal forms from the point of view of modes- 
decrease and increase, for, if there be a change in one part of 
the Universe, there occurs a change in the whole of it. 

According to Jaina philosophy, Dravya (substance) endowed 
with guna and paryaya (quality and mode or modification) is 
conceived as Reality. Sat (existence) is the characteristic of 
Dravya and origination, decay and permanence characterize 
Reality i.e. Sat-Dravya 1 . Dravya 2 is the crux of Jaina Metaphy¬ 
sics and Physics in particular and a central theme of some Indian 


Antavam nl-ie loe dhlro ti pasai—Sutrakrtanga, 1.1.4 (6); 
Majjhimanikaya II, Culamalumkiyaputta Sutta, 13 for the 
eternality and non-eternality of the Universe. In this con¬ 
nection see also Bhagavatl, 9. 33. 387 If.; 2. 1. 90 ff. for 
eternality and non-eternality, finiteness and infiniteness of 
the Universe. 

1. Utpadavyayadhrauvyayuktam sat—Tattvarthadhigama 
Sutra, V. 29.; sad-dravyalaksanam—Sarvarthasiddhi, V. 29. 

2. Namasthapanadravyabhavatastannyasah—TS., 1.5.;Davvao 
...bhavao—BhagavatT, 2. I. 90, Dravyarthikanaya (substan¬ 
tial) and paryayarthikanaya ( mode ) point of view; TS. 
Bhasya, V. 31, pp. 399-401; Dravyacara (external conduct) 
and Bhavacara (internal conduct ),; Pancasaka, 6 ; Dravya- 
karma and Bhavakarma ( Physical and psychic actions ),; 
Satkhandagama, Vol. 13., p. 43; Bhagavatl, 25. 4. 733; 
TS., V. 37, 39; Satkhandagama, Vol. 3, p. 2; Ibid., 
Vol. 15, p. 33. Uttaradhyayana, 28. 6 ff. Tattvartha 
Rajavartika, V. 29, 30; Tattvartha Slokavartika, V, 29, 30; 
TS. V. 37; Sarvarthasiddhi, V. 38; T. Rajavartika, V. 38; 
T. Slokavartika, V. 38; Satkhandagama, Vol. Ill, p. 2; 
Visesavasyakabhasya, gatha, 28; LaghTyastrayam, 1. 2. 7, 
p. 3; PramanamYmamsa, 30, p. 24; Pravacanasara, Vol. II, 
p. 123, etc. 
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systems 1 2 of thought, in general, while substance (i. e. Dravya) 
i s the pivotal point of philosophy of Spinoza 3 and Prof. 
Bertrand Russel. 3 

Prof. Bertrand Russel defines a substances as “that which 
can only enter into a proposition as subject, never as predicate 
or relation. Metaphysically, substances have generally been 
held to be indestructible.” 4 

The Vaisesika 5 6 influence is evidently fe>It on the Jaina 
conception of Dravya (substance) endowed with guna and 
paryaya (mode), 0 for like the Vaisesika philosophy the Jaina 
post-Agamic work Tattvarthadhigama Sutra of Umasvati 
defines Dravya as possessing guna and paryaya 7 instead of 
Karma (action) of the former. Karma of the Vaisesika is 
equivalent to paryaya (mode) of Jaina philosophy. Besides, 
Satta 8 (existence or being) is one and the same in both the 
systems of thought, while it is categorized into six entities in 

1. Astadhyayl of Pinini, Vol. I. 4. 3. 161; Vol. II, 6. 1.79; 

Vaisesika Sutra, 1.1.5; 1.1. 15; Mahabhasya of Patanjali, 
4. I. 3; 5. 1. 119; Yogabhasya, 3.13.; Slokavartika, 

Vanavada, verses 21-22.; Abhidhartnakosa, IX; Ibid., 
(comm), Yasomitra; Abh. K. I. 3; AbhidharmadTpa, 
p. 90; The Centra! Conception of Buddhism, p. 22, etc. 

2. Spinoza, pp. 31-9, 62-5. 

3. Analysis of Matter, p. 236. 

4. Ibid, p. 238. 

5. Kriyagunavat samavayikaranamiti dravyalaksanam — 
VS, 1. 1. 14 

6. Gunaparyayavad-dravyam—TS., V. 37. 

7. Ibid. 

8. Sat iti yato dravyagunakarmasu sa satta — VS., 1.2.7; 
Sattaya samanyena sambandhah samavayarupo dravya- 
gunakarmanam sadharmyam — Nylyakandalf, p. 17; 

Satta savvapayattha, savissaruva anamtapajjaya 
Bhamguppadadhuvatta sapadivakkha havadi ekka 

—Pancastikayasara, 8. 
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both of them, i. e. Sad-dravyas 1 of the Jainas and Sat-padar- 
thas a of the Vaisesikas. 

According to the Vaisesika, Dravya, guna 3 and karma are 
different, 4 whereas Dravya, guna and paryaya of Jaina 
Metaphysics are of one class. 5 Guna inheres in Dravya 6 and 
is inseparable from it. It is the capacity, the change of this 
capacity is paryaya. 7 Guna is potentiality, while paryaya is 
actuality on the screen of time. They continue with Dravya 
like earthness or clayness and pitcher. 8 Gunas 9 separable and 
inseparable from Dravya are paryaya and guna proper 
respectively, for paryaya keeps changing, but guna is per¬ 
manently associated with Dravya; 10 there is no existence of 
Dravya on the destruction or separation of guna. 11 

According to the Samkhya philosophy, the three gunas 
(qualities) Sattva (essence). Rajas (energy) and Tamas (mass 
or inertia) are the components of Prakrti 12 which is the stuff. 

1. Bhagavatl 25.4.733-4;! 1.14.4.24; 13.4.4.82.3; Anuyoga- 
dvara, 324; Gommatasara (JIva), 560. 

2. Dravyagunakarmasamanyavisesasamavayanam padartha- 
nam—Vaisesika Sutra, 1.1.4. 

3. Dravyani dravyantaramarabhante gunasca gunantararii— 
VS., 1.1. 8-9. 

4. Dravyagunakarmasamanyavisesasamavayabhavah saptapa- 
darlhah — Tarkasamgraha. p. 2; 

Artha iti dravyagunakarmasu — VS., 8.2.3. 

5. Gunaparyayavaddravyam — TS., V. 37. 

6. Dravyasraya nirguna gunah — Ibid, V. 40. 

7. Bhav&ntaram sahjnantaram ca paryayah — 

TS. Bhasya, p. 427 

8. Ibid. pp. 426-29. 

9. Sarvarthasiddhi, p. 510. 

10. Ibid, p. 510. 

11. Sakalagunoparamae punarna taddravyam — 

Paramanukhanda Sattrimsika. 

• . *■ ■ • 

12. Trigunamaviveki Visayah, etc.— Samkhya Karika, 11. 
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The Buddhists accept gunas (qualities) instead of the stuff as 
dharmas 1 (elements); the Jainas admit both the stuff and 
quality. But Acarya Sankara, the Vedantin, conceives only the 
Brahman 2 as the stuff according to the doctrine of self-aliena¬ 
tion (vivartavada). The Buddhists maintain that there is no 
substratum of guna and they admit dharmas 3 4 or gunas as the 
ultimate elements, while the Samkhya accepts Prakrti as 
Dravya composed of the afforesaid three gunas. In fact, gunas 
or dharmas of the Buddhists correspond to the Samkhya gunas— 
Sattva, Rajas and Tamas. 1 tt can be said that according to 
Buddhism, Dravya is nothing but gunasamudaya (collection 
of qualifies) 3 or gunasandrava 3 (series of qualities), i. e. 
sahabhu 7 or samabhu of gunas (co-existence of qualities); 
the existence of qualities in succession (Kramabhu) 8 is 
paryaya (mode). 

In the Samkhya view Prakrti and Purusa are beginningless 
while samabhu—Sattva (essence), Rajas (energy) and Tamas 
(mass or inertia), Buddhi (intellect), Ahamkara (ego) and 
Manas (mind) are the paryayas of Prakrti in some respect. 

1. The Central Conception of Buddhism, p. 9. 
Svalaksanadharanad-dharmah — Abhidharma Kosa, I. 3. 

2. Atha Brahmajijnaseti — Brahmasutra 1. I. 
EkamevadvitTyam — Chandogya Upanisad, VI. 2. 1. 

3. Svalaksanadharanad-dharmah — Abh. K., I. 3. 

4. The Central Conception of Buddhism, p. 19. 

5. Mahabhasya, 4.1.3. 

6. Gunasandravo dravyamiti — Ibid., 5. 119. 

7. Gunah sahabhavT, dharmo yathatmani vijhanavyaktisak- 
tyadih — Pramananayatattvalokalankara, 7. 

8. Paryayastu kramabhavl yatha tatraiva sukhaduhkhadih— 
Ibid., 8; Guna = sakti=sahabhu—natural. Sahabhusakti is 
Karana (cause), while paryaya kramabhuSakti is Karya 
(effect). 



6 


The Concept of Matter in Jaina Philosophy 


JIva and Cetana 1 (soul and consciousness) are co-existent 
(Sahabhu), while knowledge is a paryaya of Cetana 3 (consci¬ 
ousness) but there is a continuity between them. It is to be 
observed from the analysis of Saccidananda Brahman that Sat 
is Reality, i. e. Dravya of the Jainas, cit and ananda (con¬ 
sciousness and bliss) are gunas (qualities). Sat and cit are 
primary and ananda is secondary, j. e. general and particular. 
From the empirical point of view, gunas, because of being 
separable and inseparable, correspond thus to paryaya (mode) 
and guna (quality) proper respectively. 

The Nyaya-Vaisesika 3 admits distinct and separate rela¬ 
tion between Dravya and guna, while the Samkhya 4 , Jaina 5 
and Mlmamsaka 6 systems of thought accept Kathancidbheda 
(somehow distinction or difference) between Dravya and guna 
The Vedanta Philosophy 7 maintains non-difference between 
them. The Jainas call the manifestation of Dravya and guna, 
as paryaya (mode). Sakti (capacity) is intangible, it be¬ 
comes manifest. Sahabhusakti (co-existing capacity) is guna, 

1. The Samkhya gunas-Sattva (essence). Rajas (energy) and 
Tanias (inertia) are Anadi (beginningfess) and Ananta 
(infinite),. The Jaina gunas as Saktis. (capacities) are 
karanas (causes), while their paryayas (modes) are karyas 
(effects), e. g. Cetana (consciousness) is guna (quality), 
while Jnana (knowledge), Darsana (self-awareness), etc. are 
its paryayas (inodes). Varna (colour), etc. as gunas are 
causes, while Varnaparyayas ( modes of colour ), etc. are 
effects. The Jainas used term ‘guna’ like the Samkhya, while 

* i 

the Mlmamsaka used the word, Sakti’ for guna. 

2. Ibid. 

3. Dravyani dravyantaramarabhante gunasca gunantaram — 

VS., 1, 1. 10 

4. Trigunamaviveki visayah, etc. Samkhya karika I 

5. Kathancid-bhedabhedasvarupam gunaparyayavat — 

TS. Bhasya Ttka, pp. 428-9. 

t _ * 

6. Slokavartika, Vanavada, vv. 22-23. 

7. EkamevadvitTyam,” Chandogya Upanisad, VI. 2.1. 
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while Dravya is the transcendental Reality (atfndriya). In the 
Samkhya philosophy Sattva, Rajas and Tamas, the three 
components of Prakrti are unmanifest, while the entities like 
earth, etc. are manifest. Muladravya (basic substance) is un- 
manifest and intangible, e. g. paramartu (ultimate atom) 1 , 
while Dravyaparyaya (mode of substance) is manifest. Even 
among Dravyaparyayas some are atlndriya (intangible to sen¬ 
ses) and some are tangible, e. g. dvyanuka (dyad) 2 , taijasa 
( luminous ) and fCarmana ( karmic ) bodies 3 4 are atlndriya, 
while other skandhas 1 (molecules) and effects of Matter are 
tangible to the senses (indriyagrahya). So Dravya (substance) 
of the Jainas is unmanifest and beginningless, the Samkhya 
Prakrti also is unmanifest and beginningless. Similarly the 
Santanas of the Buddhists and the Brahman and Atman of 
the Vedanta philosophy are beginningless. An entity becomes 
manifest only at the present moment with its perception. 

The relation of Dravya and guna of Jaina Philosophy is 
further explained in this way that gunas can never exist in¬ 
dependently of Dravya" 5 6 of which they are the attributes* 5 and 
one guna cannot be the substratum of another guna. The 
Vaisesika school also maintains that guna and karma are 
dravyasrita 7 (inherent in substance). That which belongs is 
dharma (essential character) and that which supports is dhar- 
min (substratum). In other words, that which is inherent in 
others is dharma ( essential character or attribute ). The 
Vaisesika falls behind Jaina metaphysics in this respect of 

1. Bhagavati sutra. 20. 5. 670; TS. Bhasya Tfka, p. 366. 

2. Gaudapada on Samkhyakarika, 12. 

3. TS., II. 38, 39 and its bhasya. 

4. TS., Bhasya. TIka, p. 366. 

5. Sakalagunoparame punarna dravyam — Paramanu khanda 
Sattrimsika, p. 3. 

6. Dravyasraya nirguna gunah, TS., V. 40. 

7. VS., 1.1. 16 (Dravyasrayagunavan.- gunalaksanarh); 

Prasastapada’s Bhasya, p. 38; “Kriyagunavat samavayi- 
karanamiti dravyalaksanam, VS., 1. 1. 15. 
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the relation between Dravya and guna, tor Dravya is 
defined as “Gunaparyayavad-dravyam 1 ” in the latter. In 
the Samkhya philosophy guna is a component of Prakrti. 
Dravyasrita guna is dharma (character); there is mention of 
fifty bhavas (dispositions 3 ) in the Samkhya Philosophy, 
Similarly the relation of the Buddhist citta (mind) and its 
dharma—caitasika (mental) is that citta is one, while caitasikas 
are many 3 . It appears from this evidence that the Samkhya 
influence is evidently felt on Buddhism in this respect. Dharmin 
(substratum) is manifested by traikalika paryayas (modes of 
three points of time—past, present and future), otherwise it be¬ 
comes inapprehensible to the senses, i. e. the form in which 
it is apprehensible to the senses at the present time. The gist 
of the Jaina conception of Reality is that Dravya is endowed 
with guna and paryaya. The inherent qualities in a substance 
and their traikalika modes are infinite 4 in number. A substance 
and its inherent qualities are permanent owing to the cause 
of its non-origination and non-destruction, 3 while modes be¬ 
cause of their origination and destruction at every moment are 
invariably non-permanent. 6 But they are also beginningless 
and permanent, from the point of view of the series of 
infinite modes (anamta pajjava), 7 e. g. the material substance 
is permanent and its inherent qualities, such as, colour, etc. are 
also permanent. But the modes of colours, such as, blue, yellow, 
etc. born of the quality of colour are individually non-per¬ 
manent because of being subject to origination and destruction 
and the series of modes of colour, being traikalika, are 

"l. TS„ V. 37 

2. Tattvasamasasutra, pp. 282-8. 

3. The Central Conception of Buddhism, pp. 85 ff. 

4. Bha., 2. 1. 91. 

5. UppattTva vinaso davvassa ya natthi atthi sabbhavo — 
Pancastikayasara, II. 

6. Vyayam uppadam dhuvattam karaihti tasseva pajjaya — 
Ibid. 

7. Bhs., 2.1. 90; Tattvartha Sutra, V. 37. 
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permanent and eternal. 1 The series of traikalika modes taking 
place due to one causative capacity inherent in a substance 
are of the same class. The series of infinite modes caused 
by infinite capacities in a substance are moving (i. e. continu¬ 
ing) together. The modes of different class caused by various 
•capacities can be found in one substance at a time, but the 
modes of the same class caused by one capacity at different 
times cannot be found in one substance at a time.® These take 
place in the material substance* 5 into various infinite modes 
like the modes of colour, such as, blue, yellow, etc. 

Matter undergoes transformation by its capacity of colour 
into various forms of colour, such as, black, etc. The capacity 
of colour cannot be separated from the material substance 
and other capacities also which are inherent in it. In matter 
the series of various modes of colours, such as, blue, etc. are 
the effects of one causative capacity of colour. There are 
always taking place in Matter the series of colour, smell, taste, 
touch, etc. For this reason infinite capacities are cognized by 
admitting each individual causative capacity of individual 
series like that of the capacity of colour, that of smell, that 
of taste, that of touch, etc. 

Various modes of capacities, such as, colour, smell, etc. 
occur in Matter at a time, but different modes, such as, blue, 
yellow, etc. of one capacity of colour do not take place simul¬ 
taneously. As material substances are permanent, so their 
inherent qualities also are permanent, but the modes of the 
capacity of colour, etc. are not permanent. They, being always 
subject to origination and destruction, are individually non¬ 
permanent and the series of modes of colour in Matter are 
permanent because of being traikalika. 

The undivided whole of infinite qualities only is Dravya 
(substance). That is to say, the collective whole or aggregate 
of each individual causative capacity (Karanabhutasakti) 

1. Tattvartha Sutra, V. 37, pp. 229-30. 

2. Ibid., p. 206. 

3. Bhs., 2. 1. 90. 
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of each individual mode and of such infinite capacities or 
qualities is substance from the point of view of difference 
among them. But Dravya (substance) is called gunaparyayat- 
maka (endowed with quality and mode) from the point of 
view of non-difference among them because of modes being like 
their own causative qualities ( Karanabhutagunas) and qua¬ 
lities being like Dravya (substance). That is to say, Dravya, 
guna and paryaya are different from one another from the 
subjective point of view in thought, but they are non-different 
from one another from the objective point of view. 1 2 

In a substance all qualities are not identical; some common- 
qualities are found in all substances, e. g. Astitva (existen- 
tiality), Pradesatva (capacity of having some form), Jneyatva 
(knowability), etc. and some are uncommon (i. e. specific) 
qualities which can be found in each individual substance, 
e. g. sentiency (Cetana), consciousness (Upayoga). etc. in 
soul and colour (Rupa), etc. in Matter. Each substance is 
distinct and separate from other substances because of its 
uncommon quality and modes. 3 

The Jaina conception of the series of material substances, 
their qualities and modes is supported by the physical sciences 
to some extent. It is explained by Prof. Bertrand Russel that 
“The substitution of space, time for space and time has made 
it much more natural than formerly to conceive a piece of 
matter as a group of events. Physics starts, now-a-days, from 
a four dimensional manifold of events, not, as formerly, from 
a temporal series of three dimensional manifolds connected 
with each other by the conception of matter in motion. Instead 
of a permanent piece of matter, we have now the conception 
of a ‘world line’, which is a series of events connected with 
each other in a certain way. The parts of one light-ray are 

1. Tattvartha Sutra, V. 37. 

2. Ibid., p. 208; See also Dravya-Guna-Paryayano Rasa and 

Xgamasara for the inter-relation of Dravya (substance),. 

guna (quality) and paryaya (mode). 
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connected with each other in a maimer which enables us to 
consider them as forming together one light-ray but we do 
not conceive a light-ray as a substance moving with the velo¬ 
city of light. Just the same kind of connection may be held to 
constitute the unity of an electron. We have a series of events 
connected together by the causal laws; these may be taken to 
be electron, since anything further is rash influence which i? 
theoretically useless”. 1 

As explained, the universal principle of Reality is Dravya 
(substance), while its particular characteristics are JTvadravya 
(sentient principle of living substance) and Ajlvadravya 
(non-sentient principle or non-living substance), 2 Jtvadravya 
is non-corporeal, tasteless, smell-less and indescribable; it 
is endowed with sentiency, it is soundless, non-apprehensible 
by a mark; and it is of indefinite shape (anirdistasamsthana). 3 

The common characteristics ofJIvadravya are that it is 
devoid of five colours, five tastes, two smells and eight touches, 
j. c. non-material; it is subtle and non-corporeal, neither 
heavy nor light; it is endowed with countless points and inde¬ 
finite figure; 4 while its uncommon characteristics are that it 
is the enjoyer and self-manifesting and manifester of others. 5 
Ajfvadravya r> is explained by making division of it into five cate- 

1. Analysis of Matter, pp. 244-45 . 

2. Duviha davva pi tam jfvadavva ya ajivadavva ya — Bhs., 
25. 2. 720; Avisesie davve visesie jfvadavve ajTvadavve ya — 
Anuyogadvara sutra, 123; JTvabhigama Sutra, 1st chapter; 
Uttaradhyayana Sutra, 36. 2; Satkhandagama, Vol. Ill, 

p. 2; TS., V. 1-3; Pravacanasara, 35, p. 178; Dravyasam- 
graha, 23; Gommatasara, 562, 

3. Satkhandagama, Vol. HI. p. 2. 

4. Ibid., p. 1. 

5. Uddhagal bhotta saparapagasao ttijTvassa asaharanalak- 
khanam, Ibid. 

6. Bhs.', 25. 2. 720; 7. 10. 307; Sthanmiga 4.1.251; 

AjTvakaya dharmadharmaka^a-pudgalah — TS., V. I; 

—Dravyani Ibid., V. 2. 
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gories, viz. Dharmastikaya (principle of motion), Adharmasti- 
kaya (principle of rest), Akasastikaya (space), Pudgalastikaya 
(matter) and Addhasamaya or Kata 1 (time). These AjTvadravyas 
are classified into two groups, viz,. RupTajlvadravyas (corporeal 
non-living substances which are both tangible and intagible to 
the senses) and ArupTajivadravyas (non-corporeal, non-living 
substances which are intangible to the senses). 2 Pudgala is a 
corporeal non-living substance. 3 So non-corporeal, non-living 
substance, consists of Dharmastikaya, Adharmastikaya, 
Akasastikaya and Addhasamaya or Kala. 4 5 

A study of other Indian systems of thought except the 
extreme views of monistic materialism of the Carvakas and 
monistic spiritualism of the Vedanta reveals also that there 
are two aspects of Reality (Satvastu), viz. Cetanatattva (sen¬ 
tient principle) and Acetanatattva (non-sentient principle). In 
the Saxhkhya-Yoga Purusa and Prakrti are Cetanatattva and 
Acetanatattva respectively as the two aspects of Reality. 3 
According to the Nyaya-Vaisesika system of thought, only 
Atma (soul-substance) among the nine categories of Dravya 
(substance) is Cetanatattva like JTva (soul) of Jajna philosophy. 
The difference between them is this that the reflection (Chaya) 
of Jadatattva (non-sentient principle) does not fall (i. e. 
affect) on the soul-substance of the Nyaya-Vaisesika school, 
whereas it falls on the soul-substance of Jaina metaphysics. 
Other eight substances, viz. earth, water, fire, air, ether 
(akasa), direction (dik), time and mind are the non-sentient 


1. Bhs., 25. 2. 720; Dravyasamgraha, 15, p. 44; 

Gommatasara, 563, p. 209 ( JTvakanda) 

2. Bhs., 25. 2. 720; JTvabhigama, 3, p. 105; Pannavana, 2, 

p. 265; Anuyogadvara, 142; Satkhandagama, Vol. III. p. 2 

3. Bhs. 7.10 305; Sthanahga, 5.4.3 Rupinah pudgalah 
TS.. V. 4. 

4. Ibid., See also Gommatasara, 563 (JIvakanda), p. 209. 

5. Samkhyadarsana, 15, 18; Samkhya karika, Isvarakrsna III. 
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principle of the Nyaya-Vaisesika philosophy. 1 The Mlmarhsa 2 
admits the existence of Cetanatattva (the self) and Acetana- 
tattva (non-sentient principle) like the Nyaya-Vaisesika 
system of thought. 

According to the Buddhist philosophy, Nama or Citta 
(mind) and Rupa (matter) represent Cetanatattva and Acetana- 
tattva 3 respectively. Nama or Citta includes the four mental 
elements, viz. Vedana (feelings), samjna (ideas), samskaras 
(volition and other faculties) and vijnana (pure sensation or 
general consciousness), while Rupa represents the elements of 
Matter, the physical elements of a personality (Pudgala) inclu¬ 
ding its outer world—the external objects. 

The Vedanta system of thought 4 accepts the Absolute 
Brahman and Jagat (the Universe) as Cetanatattva and Acetana- 
tattva respectively, although it regards Jagat to be the effect 
of the Brahman (Universal self), produced by its Mayasakti 
(power of illusion) which is also called Prakrti 5 , as Nama 
(name) and Rupa (form). 

1. Prthivyapastejo vayurakasam kalo digatma mana iti 
dravyani— VS., I. t- 5; Tatra dravyani prthivyapastejo 
... navaivetL— Prasastapadabhasya, p. 3. 

2. Prakarana Pancika, p. 52, etc. and Prabhakara MTmariisa, 
p. 35, etc., vide History of Indian Philosophy, Vol I, 
p. 378. 

3. The Central Conception of Buddhism, pp. 5-6; The Basic 
Conception of Buddhism, pp. 87-88, F. Note No. 41, 42. 

4. Atha Brahmajijnaseti —Brahmasutra, 1.1, 10; 

Janmadyasya yatah — Ibid., I. 1. 2. 

5. Chandamsi yajnah krtave vratani 

bhutam bhavyam yacca veda vadanti 
Astnanmayr srjate visvametat— 

tasmimscanyo mayaya samniruddhah. 

t i 

—Svetasvatara Upanisad, 4. 9; 
Mayam tu prakrttm vidyanmayinam tu mahesvaram 
Tasyavayavabhutaistu vyaptaih sarvamidam jagat. 

-Ibid., 4.10.) 
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The Ramanuja School of Vedanta also advocates the 
doctrine of Cit and Acit 1 as the central theme of studies, i. e. 
the sentient and non-sentient principles. According to the 
Carvakas, “everything else including cousciousness and other 
psychic phenomena, indeed, the whole paraphernalia of the 
so-called spiritual life is a function of matter.” 2 

In a nutshell it can be said that there are two traditions 
of these principles—Atm a tradition and Atom-tradition which 
manifest themselves as Cetanatattva and Acetanatattva in 
infinite forms and manners with their respective characteris¬ 
tics in the Universe. In Western metaphysics also this ‘Dua¬ 
lism of Matter and Spirit’ is explained in this way that “Each 
atom of the nebula...must have had an aboriginal atom of . 
consciousness linked with it; and just as the material atoms 
have formed bodies and brains by massing themselves together, 
so the mental atoms, by an analogous process of aggregation, 
have fused into those larger consciousness.” 3 

The emergence of the thought on Cetanatattva (sentient 
principle) can be traced back to Bhutacaitanyavada (doctrine 

of consciousness born out of material elements), Svatantra- 
jlvavada (doctrine of independent soul), Svatantra and Para- 
srita Jlvavada (doctrine of independent and dependent soul). 4 

1. Srlbhasya, Ramanuja, 1.1. 43. 

2. The Conception of Matter According to Nyaya-Vaisesika, 
p. x. 

3. The Principle of Psychology, p. 147. 

A. Bharatlyatattvavidya, p. 75; Kalah svabhavo niyatiryadrccha 
bhutani yoiiih purusa iti cintyam, Svetasvatara Upanisad— 

1. 2; Idam mahadbhutamanantamapararii vijnanaghana 
evaitebhyo bhutebhyah samutthaya tanyevanuvinasyati na 
pretya samjnasti — Brhadaranyaka Upanisad, 2.4.12; — 

Vlro davvam khettam mahesena vanam pamano kala ya 
Bhavo u bhavapurTso samasayo niggamamgaim; 
Visesavasyakabhasya, gatha, 1553; — 

Virakta...Caitanyakhacitatkayannatma anyo astlti manyate — 
Nyayamahjarl, pt. II, p. 3; 



Jaina Conception of Matter 


15 


But in opposition to the view of Bhutacaitanyavada, the 
thoughts on the doctrine of rebirth, after-life and the doctrine 
of independent soul went on vigorously with the development 
of Indian Philosophy. It is not known who started this move¬ 
ment of this doctrine, when and where, but it is definte that 
there were many sects of the leaders, following this doctrine 
and they made speculation about it in their respective 
manners. 1 

Acetanatattva (non-sentient principle) also can be traced 
back to Bhutavada (doctrine of material elements) 2 which 
arose out of the thought on the object of the senses, i. e. the 
objects apprehended by the senses. The starting of the search 
for this Acetanatattva took place with the thought on the 
objects experienced by the senses. It is known that some thin¬ 
kers, having kept the perceptible world in view, which came 

Pamca khamdhe vayamtege bala u khana joino 
anno ananno nevahu heuyam ca aheuyam ; 

—Sutrakrtanga, I. I. 17 ; 

Pudhavl ayu teu ya, taha vayu ya egao 
CattEri dhauno ruvam avamahamsu avare — Ibid., 1.1.18; 
Catumahabhutika ayam puriso yada kalam karoti—Dlgha- 
nikaya, Samahhaphalasutta, Ajitakesakambalavada (3) 22; 
Iti padhame purisajae tajjlvataccharlra tti ahie 
Docce purisajae pamcamahabhuie tti ahie—Sutrakrtanga, 2 
Pondartya akhyanavada ; Sutrakrtanga’s Niryukti (i) 
gatha, 30 and Ganadharavada, p. 50 ; 

Prthivyapastejo vayuriti tattvani 
tatsamudaye sarlrendriya visayasamjna — 
Tattvopaplavasimha, p. 1; Tebhyascaitanyamiti. tatra- 
kecidvrttikara vyacaksate utpadyate tebhyascaitanyam, 
anye abhivyajyata ityahuh—Tattvasahgrahapanjika, p. 205; 
Tam jlvam tam sarYram — Majjhimanikaya II, Culama- 
luhklya sutta ; Yatha gudapistadayah ... caitanyaih 
sapraksayanti — Nyayamanjarl, II, p. 3. 

1. Bharatlyatattvavidya, p. 78. 

2. Svetasvatara Upanisad, 1. 2. 
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first of all in thought, accepted the nature of the world as- 
endowed with the five elements (pancabhutas 1 or pancadhatus 2 
or pancaskandhas). 3 On the basis of this postulation other 
thinkers began to make a clarification of the nature of 
Acetanatattva of Ajlvadravya. 

As to the essential nature of six categories of Dravya (i. e. 
Realit 3 ') as determined by the two divisions of Dravya — 
JTvadravya and Ajlvadravya in the Jaina Agamas and the 
post-Agamic works, it is explained that the five extensive 
substances, viz. Dharma (principle of motion), Adharma 
(principle of rest), Akasa (space), JTva (soul), Pudgala 
(matter) and Kala (time) the sixth substance, are permanent 
in their nature and fixed in number as the sole constituents 
of the universe; and all except pudgala are non-corporeal. 4 

Acarya Kundakunda explains that the five extended reals 
manifest themselves in various forms through their numerous 
qualities and modifications and fill the three worlds. 6 In other 
words, they are the constituents of the cosmic universe. They 
maintain their permanence through the manifestation of their 
various qualities and modificiations and constitute the 
substance, i. e. Reality, together with time which is endowed 
with the qaulity of permanence-in-change. 6 That is to say, 
“these five reals are being and becoming. They maintain 

1. Svetasvatara Upanisad, 1.2. 

2. Dlghanikaya, Samannaphala Sutta, see the view of 
Ajitakesakamball. 

3. Sntrakrtanga, 1. I. 17. 

4. Pamcatthikiie na kayai nasi na kayai natthi, na kayai 
na bhavissai bhuvim ca bhavai ya bhavissai ya dbuve 
niyae sasae akkhae avvae avatthie niece aruvl — Nandi- 
sutra, 58; Poggalathikayaih ruvikayam — Bhs., 7. 10. 305; 
TS., V. 4; PS., 22. 

5. Jesim atthisahao gunehim saha pajjaehim vivihehiih 

Je homti atthikaya nippannam jehim teliokkam — PS., 5. 

6. Te ceva atthikaya tekkaliyabhavaparinada nicca 
Gacchamti daviyabhavam pariyattanalimgasamjutta, Ibid., 6 
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their identity in the midst of their changes and thus are 
characterized by three factors, viz. origination, decay and 
permanence in the process of birth and destruction.” 1 As 
time also possesses these three qualities so there are stated to 
be six fundamental substances. Acarya Pujyapada, while 
commenting on the aphorism “Nityavasthitanyarupani”, 
explains that the six substances, viz. Dharma (principle of 
motion), Adharma (principle of rest), Akasi (space), Jfva 
(soul), Pudgala (matter) and JCala (time) are eternal and 
unchanging in their characteristics and except Matter all are 
devoid oi form (i. e. non-corporeal); Dharma cannot become 
Adharma or JTva cannot become AjTva (non-soul). The 
number of Dravyas (substances) is fixed as six; it can never 
be seven or five and with the exception of Pudgaladravva 
(material substance), the other five Dravyas are non-material 
and non-corporeal, hence devoid of all characteristics of 
Pudgala, such as, colour, taste, smell and touch, etc. 2 There¬ 
fore, according to Jaina metaphysics, there are stated to be 
six categories ol Reality called Sarvadravyas in the universe, 
i, e. positive iundamental reals characterized by qualities and 
modes, viz. principles of Motion and Rest, Space, Soul, 
Matter and Time. :i 

It is to be noted that in No. 2 aphorism of the fifth chapter 
ol the TattvarthaJhigama Sutra containing the Svetambara 
tradition the word “Dravyani” (substances) has been joined 
together with the word ‘ Jlvasca (souls) to form this aphorism 
“Dravyani Jlvasca”. That is to say, Dharma and Adharma, 
Akasa, Pudgala and JTva are the live fundamental extensive 
substances, -1 and Kala is not included here. 

1. PS., 6. (comm). 

2. Sarvarthasiddhi, pp. 270-71. 

3. Chavviha savvadavva pa^ tajhjaha-dhanimatthikae 
adhammatthikae java addhasamaye—Bks., 25. 4. 733-4 ; 
11.4. 424; J3. 4 . 482-3; Anuyogadvara sutra, 324 and 
Gommatasara (JTvakanda), 560. 

4. Ete dharamadayascatvaro jlvasca panca dravyani ca 
bhavanti — TS. Bhasya, p. 320. 
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The Digambara tradition as preserved in the Sarvarthastd- 
dhi, the Tattvartha Rajavartika and the Tattvartha Slokavar- 
tika avers that their No. 2 aphorism, ch. V., “Dravyani” 
conveys the meaning that principles of Motion and Rest, Space 
and Matter are the substances (Dharmadharmakasa pudgalah 
dravyani). According to this view, the aphorisms No. 3 and 
No. 39, ch. V, includes Souls and Time (JTvasca and Kalasca) 
respectively in the categories of Reality as conceived in Jaina 
philosophy. As to the conception of six fundamental substa¬ 
nces there is no difference between the two versions which arc 
preserved in the Tattvarthadhigama Sutra and in the Sarvar- 
thasiddhi, the Tattvartha Rajavartika and the Tattvartha 
Slokavartika respectively, but only the formation of the 
Sutras differs. 

The Nyaya-Vaisesika system of thought advocates the 
doctrine that there are stated to be nine substances (Dravyas), 
i. e. constituent elements of the Universe, viz. earth 
(prthivT), water (ap), fire (teja), air (vayu), ether (akasa), 
time (kala), direction or relative position (dik or disa), soul 
(atma), and mind (manas). 1 Earth, water, fire, air and mind 
are incorporated into the category of pudgaladravya (material 
substance) of Jaina metaphysics. “These are characterized 
by colour, taste, smell and touch as the sense of sight”. 2 It 
is to he observed here that all these four qualities are inherent 
ni all kinds of Matter—tangible and intangible to the senses 
and may or may not be apprehended by the physical senses 
simultaneously, and none of them are associated with other 
substances of the cosmic Universe. 

The Vaisesika school holds the view that air is devoid of 

1. Prthivyapastejo vayurakasakalo digatma mana iti dravyani 
—VS., 1.1.4; PP Bha., p. 3; Tarkasamgraha, 2, p. 5. 

2. Prthivyaptejo vayumanamsi pudgaladravye antarbhavanti; 
ruparasagandhasparsavattvat —Sarvarthasiddhi, p. 268; 

Prthivyaptejo vayumanamsi tavat pudgaladravyameva 
murtakriyavattvad-atmaparinamita va vasudhadayah 
pudgala jlva eva manusyadivat — TS. Bha. Tlka.p. 321. 
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form. 1 Acarya Pujyapada explains the point by refuting this 
view in the following manner : “It is not true to say that air 
and mind do not possess colour, taste, etc. Indeed air possesses 
colour and so on, as it touches like the pitcher and so on. If 
it is said that colour, taste and smell are absent in air because 
these are not perceived by the sense of sight, then it would 
lead to the negation of atoms also. Water is characterized 
by smell, as it possesses touch like earth. Similarly, mind also 
is of two kinds-physical mind and psychical mind. Therein the 
psychical mind is knowledge. And knowledge is the attribute 
of Soul. So it comes under Soul. As the physical mind is 
characterized by colour, taste, smell and touch, it is a modi¬ 
fication of matter. The physical mind is characterized by 
colour, taste, smell and touch, for it is the cause of knowledge 
like the sense of sight.” 2 

“It is contended that we do not see the air and mind pro¬ 
ducing the effect (Karyatvam) of colour, taste, etc., as we do 
in the case of atoms. We say that such an effect can be 
admitted that all atoms can produce effects containing (all) 
colours, tastes, smells, etc. There are no atoms of the class 
of earth, water, fire or air. For all activity proceeds with the 
intermixture of blending of classes.” 3 According to the 
theory science, air can be converted into a “bluish liquid 
by continuous cooling just as steam can be converted into 
water.” 4 This scientific experiment demonstrates that air is 
endowed with the quality of colour and is therefore incor¬ 
porated into the category of matter. 

The Nyaya-Vaisesika system of thought propounds the 
theory that fire is endowed with the quality of touch and colour 5 
only, but it is devoid of taste and smell, while air possesses 

1. Sparsavan vayuh — VS., II. 1.4; Tarkasamgraha, 12. 

2. Sarvarthasiddhi, pp. 268-9; Reality, p. 131. 

3. Ibid., p. 269 ; Reality, 131. 

4. Cosmology, Old and New, p. 78. 

5. Tejo rupasparsavat — VS. II. 1, 3; Tarkasamgraha, 11, !9. 
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only the quality oi touch. 1 

According to Jaina philosophy, air possesses not only 
colour and touch but also taste and smell. Modern science 
has clearly proved that it is a material substance, for when 
the energy (heat) of molecular agitation is very great, its 
temperature rises creating the sensation of fire. It is a form 
of energy which is a modification of matter, for energy is the 
attenuated form of matter and matter is a bottled energy. So 
they arc identical. The qualities of matter are associated 
with fire, as it is demonstrated that “the flame consists of 
jncandesent matter, raised to a high temperature by the 
process of combustion and that flame can exist only so long 
as the combustion goes on and a sufficiently high temperature 
is thereby maintained to render the burning matter luminous. 
The flame is the outward visible sign of certain chemical and 
physical process, of action and reaction between the material 
which is being burnt and the atmosphere which surrounds 
it ”2 

The Jaina Agama, the Bhagavatl Vyakhyaprajnapti throws 
a side light upon this theory of fire by making a similar 
scientific analysis of the burning of fire in a lamp in connec¬ 
tion with the holy teachings of Mahavlra in this way : A 
lamp, its stand, wick, oil and cover do not burn, but fire in 
the wick burns.” 3 It is the well-known theory that the oil 
of the lamp is sucked by the capillary action caused by the 
heat of fire burning at the tip of the wick. Therefore, fire is 
included in the category of Pudgaladravya (material substance). 

According to the Nyaya-Vaisesika school, earth possesses 


1. Tarkasamgraha, J3, p. 9; VS., II. 2. 4 ; 

MuktavalT, 42. 

2. Outlines of Evolutionary Biology, p. 2; Cosmology. 

Old and New', p. 79, foot note. 

3. Na padTve jhiyai na latthi jhiyai na vatti jhiyai na 
tele jhiyai, etc. Bhs., 9. 6. 333. 
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the natural quality of smell 1 together with colour, taste and 
touch. It is regarded by this system of thought that smell is 
existent only in earth, its presence in other substances like 
water, fire and air is not natural, but is “due to the mixture of 
the earthly particles with them.*' 2 3 Although odour is existent 
in them, it cannot be apprehended by the sense-organ of smell, 

i.e. the nose. For “Human nose is not sensitive enough to 
detect the smell of these. Several cases are known where our 
olfactory organ fails, for instance, the cat at once smells the 
milk or a hound smells the chase. 

Modern science has classified Matter into three states, viz. 
solid, liquid and gaseous states. Jaina metaphysics holds that 
Matter (pudgala) exists in the space of the Universe in the 
forms of earth (prthivt), water (jalam), air (vayu), etc. 4 That 
is to say, they connote solid, liquid and gaseous states res¬ 
pectively and thus naturally come under the category ot pud- 
gala (matter). 

In the Nyaya-Vaisesika school Akasa (ether) 5 is regarded 
as a material substance (bhautika dravya); it is endowed with 
all pervasiveness and it is a fundamental principle of creation. 
Besides, it is the pure space having the property of accommoda¬ 
tion to give room to other substances. The Jaina systems of 
thought also maintains the view that Akasa is an eternal. 


1. Ruparasagandhasparsavatl prthivT, VS. 11, 1. I; LaksanavalT 

of Udayana, p. 18; Vyavasthitah prthivyam gandhah— 
VS. II, 2.3. 

2 . The Conception of Matter According to the Nyaya-Vaisesika, 
p. 317. 

3. Cosmology, Old and New, p. 78. 

4. Sutrakrtamga 1. 1. 17; Sarvarthasiddhi, p. 268; 

TS. Bha. Tlka, P- 321. 

5. Akasakaiadigatmanam sarvagatatvam paramamahattvam 

sarvasamyogisamanadesatvam ca—Bha., p. 8; 

Parisesallirigamakasasya—VS., II. I. 27. 
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infinite substance with accommodation (avagahana) 1 as its 
property, giving room to other five fundamental substances, 
viz. Dharma, Adharma, JTva, Pudgala and Kala. The reality 
of Akasa has also been accepted by all other Indian systems 
of thought like the Samkhya 2 , Theravada Buddhism, 3 the 
Vaibhasika 4 and the Vedanta 5 as the substratum of all 
other four elements (bhutas), viz. earth, water, fire and air. 

As regards Dik (direction) of the Nyaya-Vaisesika system 
of thought it is conceived “as that from which the notions 
of the various directions are produced with reference to a 
particular finite (murta) object as the basis of our judge¬ 
ment.” 6 7 

The Jaina conception of Akasa (space) includes Dik 1 in its 
category, i. e. it is interpreted as mathematically pure space. 
“The convention of east, west, etc. in the series of rows of the 
points of space is based on the rise of the sun, etc. 

1 . Gunao avagahanagune—Bhs., 2.10. 118.; 

Avagahanalakkhane nam agasatthikae. Ibid., 13.4. 48! .; 
Uttaradhyayana Sutra, 28. 9.; TS., V. 18. 

2. Vayoravaranam yadi hi avakasarupamakasam na syat tada. 
murtadravyesu sthalyadisu antasteja adipraveso na syat — 
Yogavartika, pada III; 

3. Abhidharmadlpa, p. 9 (Akasa-dhatu). 

4. Anasrava margasatyarii trividham capyasaihskrtaih 
Akasam dvau nirodhau ca tatrakasamanavrtih — Abh. 
K. i. ka.5; Avakasam dadatltyakasamiti nirvacanam 

bhriamasyantah kaiante bhava ityakasamityapare — Abh. 
K. I. Ka. 5, Sphutartha. 

5. Akasastallirigat, Brahmasutra, 1. 1.22.; 

Xsamantat kasata iti akasah-SrTnivasa, Vedanta-Kaustubha 

6. PPBha., p. 28; The Conception of Matter According to 
Nyaya-Vaisesika, p. 189. 

7. Diso’apyakase antarbhavah—Sarvarthasiddhi, p. 269. 
Disalcakasanna dravyantaram...disamastTti, TS. Bha, 
Tlka, p. 321. 
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For instance, this direction is here (The east is in the 
direction of sunrise). 1 

Atma (soul) and Kala (time) are common to both the 
systems of thought—Jaina and Nyaya-Vaisesika. Thus, the 
nine categories of Dravya (substance) of the Nyaya-Vaisesika 
school can be reduced to the six categories ot Dravya of 
Jaina philosophy. 

Of the six categories of Dravya (i. e. Reality) as conceived 
in this system, Dharmastikaya, Adharmastikaya and Akasasti- 
kaya, among the non-living substances (ajtvadravyas) are one 
continuum each, i. e. indivisible wholes or single substances. 2 
Besides, they are immobile or without activity. 3 According to 
Acarya Pujyapada, Kala (time) also has no capability of 
movement. 4 He has raised the question here : “If Dravyas— 
Dharma, Adharma, etc. are not capable of movement from 
place to place, their utpada (origination) should not take 
place; consequently there will be the negation of vyaya (decay) 
due to the negation of origination.” 5 It is clearly explained in 
connection with the conception of Dravya — Sat (Reality) and 
its nature that it is characterized by origination, decay and 
permanence. 6 That is to say, origination and decay must take 
place in the six fundamental substances in some form or other. 
Acarya Pujyapada himself solves the problem by explaining it 
in the following manner.” By the authority of the scriptures 
infinite "agurulaghugunas (qualities of neither heaviness nor 
lightness), which maintain individuality of substances, are 

1. Sarvarthasiddhi, p. 269. 

2. Dhammo ‘adhammo agasam davvam ikkikkamahiyam 
anamtam ya davvani, kaio puggalajamtavo 

—Uttaradhyayana Sutra, 28.8; 

Akasadekadravyani—TS., V. 5. 

3. Niskriyani ca, TS., V. 6. 

4. Sarvarthasiddhi, p. 274. 

5. Ibid., p. 273. 

6. Utpadavyayadhrauvyayuktam sat, TS., V. 29. 
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admitted. These undergo six different steps of rhythmic rise and 
fall (increase and decrease). Origination and decay are esta¬ 
blished by these changes”. 1 

It means that "Among the six common attributes, viz. 
astitva (existcntiality), vastutva (functionality), dravyatva (cha¬ 
ngeability) pramcyatva (capacity of being the subject of know¬ 
ledge), agurulaghutva (individuality or neither heaviness nor 
lightness) and pradesatva (capacity of having some form), 
agurulaghugnna is such that an imperceptible rhythmic rise 
and fall is constantly taking place in its parts in six different 
steps and these natural rhythms-rising and decaying produce 
utpada and vyaya. Agurulaghu attribute is said to be respon¬ 
sible for maintaining the individuality of a substance and its 
characteristic properties”. 2 

So six fundamental substances, viz. Dharmastikaya, Adhar- 
mastikaya, Akasastikaya, JTvastikaya Pudgalastikaya, and 
Addhasamaya orKala, have been conceived by the Jaina think¬ 
ers as six categories of Reality through their experience and 
critical analysis of the noumcnal and phenomena! aspects 
of it, and of eternal sentient principle (JTvatattva) and non- 
sentient principle (AjTvatattva) of the existing Universe. This 
conception of Reality with its nature reveals that pranttattva 
(principle of beings) and Jadatattva (principle of non-being) 
come into being and are becoming. In this way they avoided 
the question of creation and beginning. These six categories of 
Reality are characterized by the three potent factors, viz. ori¬ 
gination, decay and permanence. They are not Kutasthanitya 
tattvas (absolutely unchangeable reals) like those of the Sam- 
khya and Vedanta schools of thought., i. e. Purusa and Brah¬ 
man respectively. They are eternal, independent and permanent 
reals from the point of view of substance (Dravya), yet they are 

J. Anantanamagurulaghugunanamagamapramanyadabhyupa- 

gamyamananam satsthapanapatitaya vrdhya hanya ca 

pravartamananarh svabhavadetesamutpado vyayasca — 

Sarvarthasiddhi, p. 273. 

2. Cosmology, Old and New, p. 100. 
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also changing in nature from the modal point of view, as they 
are conceived from the aspects of their infinite gunas (qualities) 

and paryayas (modes). There are infinite living and non-living 
substances possessing infinite gunas and infinite paryayas. 1 

In the midst of the series of eternal and infinite changes 
taking place in the aforesaid six substances they persist as 
ParinamTnitya Dravyas (permanent-in-change substances). 

Concept of Matter (Pudgala) : 

Matter has been studied by every system of Indian philoso¬ 
phy in its own manner. Bhuta of the Carvakas, 2 Prakrti 3 of 
the Samkhya-Yoga, Jadadravya 4 of the Nyaya-Vaisesika 5 and 
the MTmarhsakas, 0 Rupa 7 of the Buddhists, Maya 8 of the 
Saiikara-Vedanta, Acit 9 of the Ramanuja-Vedanta and 
Pudgala 10 of Jaina philosophy are only diverse views on this 
problem. 

The concept of Matter can be traced back to Bhutavada 11 
(doctrine of elements of Matter) which arose out of the fndian 
speculative thought on the objects of the sense in the Upanisa- 
dic period. As pointed out, on the basis of the postulation of 
the nature of the world as endowed with five elements (panca- 
bhutas 12 or pancadhatus 12 or pancaskandhas) 14 some thinkers 

1. Bhs, 25. 2. 720. 

2. Tattvopaplavasimha, p. !. 

3. Samkhyakarika, VV. 8, 10, 11. 

4. Vaisesika Sutra, 1. 1.5. 

5. Prasastapadabhasya, p. 16; NyayakandalT, p. 16. 

6. Prabhakara Mlrnamsa, pp. 35 ff. 

7 . Abhidharmakosa, 1. 24. 

8. Kacinmayeti sueitam mayam tu prakrtim vidyanmayinantu 
maheSvaramiti mantravarnat — Sankarabhasya on 
Brahmasutra, 1. 43. 

9 Srlbhasya, 1. 43 . 10. BhagavatT Sutra, 2. 10 118. 

11 . Svetasvatara Upanisad, 1. 2. 12. Ibid. 

13. DTghanikaya, S^imannaphalasutta, the view of Ajitakesa- 
kambalT. 

14. Sutrakrtamga, 1. 1. 17-18 
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began to clarify the nature of the non-sentient principle (Ace- 
tanatattva or Ajlvatattva) the most visible form of which is 
Matter. 

Ksiti (earth), ap (water), tejas (fire), vayu (air) and akasa 
(ether) are called the five elements of Matter (pancabhutas) 1 . 
They are also known as five aggregates of matter (pancaskan- 
dhas) 2 . The words ‘dhatu’ 3 and ‘kaya’ 4 also are used in this 
sense, Later on, the word ‘dravya, 5 was employed for this ‘bhuta’ 
indicating the elements of matter. There is no difference of 
opinion in regard to earth, water, fire and air—the four entities, 
as being tangible to the senses. Akasa 6 was accepted unani¬ 
mously by some Indian schools of thought as the container of 
these four elements. In this sense of realities the word ‘bhuta’ 
was used by the ancient Indian thinkers that these entities 
which exist by themselves are also real. 

Just as some tree stands on the base of its trunk, just so the 
structure of the material universe is standing on the foundation 
of these aforesaid five elements. Therefore, these elements— 
earth, etc., are called ‘Skandhas.’ 7 

The meaning of ‘dhatu’ is explained in this way : that 
which maintains and nourishes the universe is called ‘dhatu’, 
just as vata (air), pitta (bile) and kaph (phlegm) 3 are called 

t __ 

1. Svetasvatara Upanisad, I. 2. 

2. Sutrakrtamga, I. 1. 17-18. 

3. Abhidharmakofia, I. 20. It seems that “Dhatu has been 
borrowed from medical science where it means elements 
of body”. 

4. Bhagavatl Sutra, 33. 1. 844 Pudhavikaya, apkaya, etc. 

5. Vaisesika Sutra, 1. 1.5. 

6. Akasa has been accepted as space-container of all others 
substances by the Jainas ( Tattvartha Rajavartika, p. 434 )• 
and the Vaibhasikas respectively ( Abhidharmakoia, K. 1, 
Karika 5, Sphutartha). 

7. Abhidhartnakosa, Commentary on K. 1. 2- 
&~Canikasa,riihita, Sarttastbana-. 
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‘dhatu’ because of their being the maintainer and nourisher 
of the human body. The meaning of the word ‘kaya’ is the 
organic body or figure in the Indian literature. The five entities— 
earth, etc. are called ‘kayas’ 1 (bodies) because of their being of 
different shapes or figures. These entities are called ‘dravyas’ 2 
(substances) on account of the continuity of their various 
tangible qualities and actions or modes in the womb of space* 
and time. Similarly, such a doctrine that the universe is com¬ 
posed of five elements (pancabhautika) has emerged with the 
development of Indian metaphysical thought. A reference to 
these five elements (bhutas) 3 , earth, water, fire, air and akasa 
is found in the Upanisads, 4 the Buddhist Pitakas 5 and the 
Jaina Agamas. 0 But the Indian speculation about Acetanatattva 
(non-sentient principle) went on more and more and it turned 
towards the subtle cause from the tangible gross cause of the 
material universe. The group of advocates of the concept of 
five elements of matter fell apart from that of the speculators 
of the finest cause of Acetanatattva. The first group ofthin'- 
kers stopped there and began to establish the concept that there 
was nothing else except the five elements of matter (bhutas). 
This concept is known by the name of Barhaspatya, Lokayata 
or Cafvaka. 7 

One tradition of Indian schools of thought accepting the 
concept of four elements of matter (bhutas) 8 without akasa 
(ether or sky) was also continuing in the field of metaphysical. 

1. Bhagavatl sutra, 24. 16. 702-709. 

2. Prthivyapastejo vayurakasaih iti dravyim, — VS^ 

I. 1. 4. 

3. NyayamanjarT, Pt. II. 

4. Svetasvatara Upanisad, 1. 2. 

5. DTghanikaya, Samafinaphalasutta; see the view of 
AjitakesakambalT. 

6 Sutrakrtamga, 1.1. 17. 

7 DTghanikaya, Samannaphalasutta;. 

Tattvopaplavasimha, p. 1. 

8. Ibid, p. 1. 



28 


The Concept of Matter in Jaina Philosophy 

speculation of non-sentient principle in course of time On the 
other side those Indian thinkers who were not satisfied with 
the concept of the five elements of matter apprehended by the 
senses began to speculate about the cause of these reals and 
their nature. In this way two currents of thought on the prob¬ 
lem of non-sentient principle arose in the field of Indian 
metaphysics, giving birth to the concepts of Matter. One 
group of Indian thinkers started to find out the fundamental 
■cause out of the material realities on the basis of inner feeling 
and thought, while the other group began to think over the 
nature of the fundamental cause mainly on the basis of the 
sense-experience. The Samkhya and Brahmavadina views on it 
represent the first current of thought and Nyaya-Vaisesika, 
Buddhist and Jaina views on this problem represent the 
second one. 

According to Jaina metaphysics, the most visible form of 
Ajlvadravya (non-living substance) or Acetanatattva is Pud- 
galastikaya (matter) which exists in the Universe in various 
•forms, such as, earth, water, fire, air, shadow, objects of four 
senses—hearing, smell, taste and touch, physical mind, speech, 
bodies, etc. up to karmic matter and paramanu 1 (ultimate 
ntom). Pudgala is a tangible reality within the sensuous and 
supersensuous experiences ill perceptible and imperceptible 
conditions. Its finest form is paramanu (ultimate atom). The 
concept of Pudgala preserved in the Jaina Agamas forms the 
basis of the physical sciences in Jainism in a nascent form. On 
it a superstructure of analysis of Pudgala has been raised by 
Umasvati and other Jainacaryas in post-agamic period and 
darsanakala (age of Indian philosophy) with a synthetic view 
of all other Indian concepts of Matter on the basis of its 
existence in the Universe as a permanent substance endowed 
with infinite qualities (gunas) and modes (paryayas) 2 which 

1. Pudhavr-jala-chaya-caurimdiyavisaya-kamma-khamdha- 

paramanu—Satkhandagama, Vol. Ill, p. 3; 

Pancastikayasamayasara, 83, p. 81; Gommatasara, 

Jlvakanda, V. 602. 

2. Bhs., 5. 8. 221; 2. I. 90. 
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can be studied in the light of many unique notions of matter 
as explained in the physical sciences. 

Etymology of ‘puggala’ or poggala, 1 Skt. pudgala, has 
been dealt with by the Jainacaryas 2 , Bauddhacarya, 3 different 
foreign 1 and Indian scholars including Sri S. M. Shah 3 of 
Poona University in their respective manners of scholarly 
approach to the problem. According to the concensus of 
opinions of ail scholars, the basic etymological meaning of the 
word puggala’ is that the substance which undergoes trans¬ 
formation or modification by the process of integration and 
disintegration' 1 is called puggala or poggala, Skt. pudgala, 
although it still remains as a problem to be solved, as it has 
been used in the sense of both Matter and Soul or empirical 
being in the Jaina tradition 7 and Soul or personality in the 

1. TS.. V. 1. 

2. Pui anadgalanacca pudgalah etc.. Tattvarlhadhigamasutra, 
Tlka by Siddhasena Ganin on V. 7, p. 316. 

Puranagalananvarthasamjnatvat pudgalah, etc.. — 
Tattvartha Rajavartika, V. 19, ffha ;Puibgiladva...athava 
pumariaso jlva te sarfraharavisayakarano pakaranadibhavena 
gilanta iti pudgalah— Ibid.; Poggale iti puranadgalanacca 
sarlradlnarh pudgalah— Bhagavati Vyak.iyaprajnapti Vrtti, 
Vol. MI, pp. 776 11'.; ' 

Puramti galaihti jado puranagalanehi poggala tena 
paramanaeciya jada. iya dittham ditthi kayarhhi — 
Tiloyapannatti, pt. I, ch. I, V. 99. 

3. Visuddhimagga, 310. 

4. Prof. P. Desco, Sanskrit ‘pudgala’, body, soul, — Journal 
of American Oriental Society, Vol. 67, pp. 172-77; Prof. 
Franklin Edgerton, Buddhist Hybrid Sanskrit Grammar and 
Dictionary, Vol. II, Delhi, 1970, p. 347; Pali-English 
Dictionary. Dravidian Etymological Dictionary, Oxford, 
1961. Word No. 3494, p. 283. 

5 SrT S. M. Shah, On the Etymology of Pudgala or Poggala, 
Sambodhi, Vol. 4, Nos. 3-4, 

6. Tattvarlhadhigamasutra, Umasvati, p. 316 

7. Bhs. 20. 2. 664. 
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Buddhist tradition 1 respectively. So the nature of Puggala, 
according to the accepted Jaina tradition, is to integrate 
and disintegrate. 2 On account of this nature of it name 
‘Puggala’ or ‘poggala’, Skt. ‘Pudgala’ has been attributed to the 
permanent substance—Matter in Jaina philosophy. 

This Jaina concept of Matter may be compared with the 
concept of matter in the physical sciences to some extent where 
it is conceived as the substance in the sense of stuff of which 
the material Universe is constituted, undergoing changes by the 
process of integration and disintegration. 3 So the concept of 
Matter of the Jainas comes nearer to that of matter of the 
physical sciences in some respects, In Jaina metaphysics matter 
is conceived as a substance (dravya) endowed with quality 
,(guna) and mode (paryaya) 4 and it is studied from the aspects 
of substance (dravya), locus, (ksetra) time (kala and condi¬ 
tion (bhava) G on the basis of the metaphysical speculation 
which runs parallel to some extent to the conception of Matter 
as found in Western philosophy and modern physics in which 
Matter is conceived as one of the ultimate principles of subs¬ 
tances of which phenomena are manifestations. 

According to Jaina philosophy. Matter (pudgala) is a 
permanent, non-living, extensive, physical, corporeal and con¬ 
crete, active, disintegrating and integrating, and changeable 
substance. 0 It is infinite in number, co-extensive with the 
Universe (Loka), possessed of the capacity to be received by 

1. Kecit Saugatammanya apyatmanam pracaksate, pudgala- 
vyapadesena tattvanyattvadivarjitam— 

i 

Tattvasamgraha 336, Santaraksita, Gaekward’s Oriental 
Series. 

2. Bhs. (Comm.) 20. 2. 664, etc. 

3. Cosmology, Old and New, pp. 58-64; See also Physics, p. 2. 

4. Bhagavatl Vyakhyaprajnapti, 2.10.118; Anuyogadvara, 
4. 727 ;Uttaradhyayanasutra, 28, 5-6. 

5. Bhs., 2. 10, 118.. 

6. Bhs., 2. 10. 118; TS. V. 1, 2. 3, 4, 6; Dravyasamgraha, 15. 
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SouP and to be of assistance to it. 1 2 It is characterized by 
origination, decay and permanence without giving up its 
essential nature of existence. 3 

A comparative study of the Jaina concept of Matter with 
those of other Indian systems of thought reveals that according 
to the Samkhya there is Prakrtitattva (Primordial Matter) 
among many successive changes, ever existing and all-perva¬ 
ding; again, however, it is itself attaining also other states in 
accordance with the changes. Of course it is formless un¬ 
manifest and undifferentiated like atoms of Jaina metaphysics 
in its unmanifest states. 

The Nyaya-Vaisesika maintains the view that when newer 
and newer effects like substances, etc. get produced, then an 
atom ( paramanu ) as the basis of these effects exists as 
Kutasthanitya (absolutely permanent) without any kind of 
change. According to Jaina metaphysics also, an atom too is 
the basis of newer and newer material effects. Nevertheless, 
atoms are not by any means different and independent from the 
effects like those of the Nyaya-Vaisesika. But there is one 
point which is the same in the Samkhya, Nyaya-Vaisesika and 
Jaina systems of thought that the individuality or self-identity 
of the fundamental substance as substratum is to remain 
as whole or non-divisibfe (akhanda). As, according to the 
Samkhya view, the identity of Prakrtitattva exists as whole of 
non-divisible from the points of view of all-pervasive substra¬ 
tum 4 , just so the infinite-fold infinite atoms exist as permanent, 

1. Bhs., 2. 10. 118; Sakasayatvajjlvah karmano yogyan 

pudgalanadatte—TS., VIII. 2. 

2. SukhaduhkhajTvitamaranopagrahasca. TS., V. 20, p, 343. 

3. Apariccattasahavenuppadavvayadhuvattasamjuttam 
Gunavam ca sapajjayam jam tain davvam ti vuccamti 
—Pancastikayasara, II, 3. 

4. Mulaprakrtiravikrtirmahadadyah prakrth'ikrtayalt sapta 
sodasakastu vikaro na prakrtirna vikrti purusah 
—Samkhyakarika, 3. 
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according to the Nyaya-Vaisesika 1 and Jaina 2 concepts- 
of Matter. The Buddhist philosophy calls the Universe 
rupatmaka (material). Rupa does not connote only the meaning 
‘perception’ to the eye, but it calls all the bhutabhautikatattvas 
(primary and secondary elements of matter) by this term which 
can be apprehended by the sense-perception. Like the Nyaya- 
Vaisesika and Jaina schools of thought the Buddhist philoso¬ 
phy also, keeping in view the perceptible gross matter, material 
effects like taste, etc., as prominent, was engaged in the 
consideration of its cause. It has also admitted the doctrine of 
similarity in the postulation of causality (karyakarana), i. e. 
as there is an effect, so there is a cause, [f the material effect 
is perceptible to the senses of taste, etc., then its fine, finer and 
finest (i. e. intangible) ultimate cause also is as such, that is to 
say, it can be only as rupa (colour and shape), rasa (taste), 
gandha (smell), sparsa (touch), etc. 

According to this consideration, the Buddhist philosophy 
has made a reference to all gross and fine elements of matter 
of the universe by using the word ‘Rupa’. But there is a gulf 
of difference between the Buddhist concept of Riipa and the 
Nyaya-Vaisesika and Jaina concepts of Rupa. The Buddhist 
tradition also is anu-paramanuvadin (advocate atomism) like 
the Nyaya-Vaisesika and Jaina systems of thought. Never¬ 
theless, its postulation of the concept of Matter appears to be 
distinct from Prakrtivada of the Samkhya on the one hand 
and the doctrine of enternal and infinite ultimate atoms 
(anantaparamannvada) of the Nyaya-Vaisesika and Jaina 
schools of thought on the other. 

The Buddhist philosophy is the advocate of manifoldness 
(or multiplicity) of elements of matter, but it does not admit 
the conception of permanence of any entity. It advocates that 

1. Airitatvam canyatra nityadravyebhyah anasritatvanityatve 

canyatra avayavidravyebhyah—PPBha,. 

Dravyadharanaprakarana. 

2. Nityavasthitanyarupani— TS., V, 3; 

Rupinah pudgalah— Ibid., V, 4. 
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the constitution of reality is always subject to change or being 
changed. It does not accept the change in entities under the 
influence of an independent reality called time, but it calls the 
series of evolving momentary changes due to the intrinsic 
nature of an entity as time. By this method, like the Samkhya 
and Jaina systems of thought, it does not admit any such 
reality as ever ecisting (i. e. permanent) in the current of the 
would-be newer and newer changes at every moment, but it 
accepts ever dynamic momentary changes. 1 
Nature of Matter 

A detailed analysis of the characteristics 2 of Pudgala(Matter) 

1. Bharatlyatattvavidya p. 63. 

2. It is a non-living Substance (AjTvakaya dharmadharma- 
kasapudgalah dravyani jTvasca TS., V. 1-2; 

it is eternal and permanent (Nityavasthitanyarupani ca 
rupinah pudgalah). TS., V. 3—4; 
it is non-living (Bhs., 2. 10. 108; TS., V. I); 
it is extensive (Pariicatthikaya panntta.. .poggalatthikae), 
Bhs., 2. 10. 118; 

it is endowed with body (Bhs., 2. 10. 118; TS., V.l); 
it is corporeal and concrete (Rupinah pudgalah), TS., V. 
4; DS., 15.; 

it is active (PudgalajTvastu kriyavantah), TS. Bhasya, V« 
6, p. 236. 

it is subject to dissociation and combination 

(puranadgalanacca pudgalah), TS. Bhasya, V. I, p. 316; 
it is changeable (Brhad-Dravyasamgraha, p. 67(DS.,) p. 31) 
it is finite (Davvao nam poggalatthikae anamtaim 
davvaim) Bhs. 2. 10. 118.; 

it is co-extensive with the Universe (Khettao loyappamana- 
mette), Bhs., 2. 10. 118; 

it is possessed of the capacity to be received by Soul 
(Sakasayatvajjlvah karmano yogyan pudgalanadatte), 
TS., 8.2.; 

it is of assistance to soul 

(Sukhaduhkhajlvitamaranopagrahasca) TS., V. 20. 
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as conceived in Jaina metaphysics throws light upon its nature. 
It is explained in the Jaina Agamas and post-Agamic works 
that Matter is eternal and constant in number; it was in the 
infinite eternal past samayas (times or instants), is at the 
eternal present samayas and will be in the infinite eternal 
future samayas. 1 On the basis of the Agamic statement 
about the characteristics ol Matter, Umasvati 2 and other later 
Jainacaryas have dealt with the nature of eternality attributed 
to it in detail. Acarya Pujyapada explains it by maintaining 
that Matter never loses its general characteristics of existence, 
etc. and particular characteristics, such as, colour, etc. because 
these are indestructible characteristics like colour in it. It is 
fixed in number, for there does not take place any increase or 
decrease in its number, i. e. it remains constant. 3 The qualities- 
eternality and fixity in number exist together in all substances 
permanently. To be eternal is not to lose its nature of per¬ 
manence-in-change, i. e. that whose nature is not destroyed 
and that which is not destroyed by any means is eternal. 4 
“Since the fixed number is not violated, the substances remain 
fixed in number and do not at any time exceed fixed unit of 
six, so these are said to remain constant.” 5 

Matter endowed with its quality and mode is eternal and 
fixed substance. Therefore, it will never be destroyed nor will 
it be converted into other substances. 6 That is to say. Matter 
will remain the same as it is; whatever material substance there 
was in the past, (that much) is at present and will be in the 
infinite future. So it is eternal and fixed in quantity from the 
point of view of Dravya (substance). Matter which is non-living 
and by all means opposite to Soul is devoid of sentiency and 
consciousness, while the characteristic of Soul is conscious- 

1. Bhs., I. 4. 42. 

2. Nityavasthitanyarupani, TS., V. 3. 

3. Sarvarthasiddhi, p. 270. 

4. Tadbhavavyayaih nityam TS., V. 30. 

5. Sarvarthasiddhi, pp. 270-71. 

6. TS., Bhasya Tlka, p. 323. 
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ness. 1 Hence, Matter is not living because of being devoid of 
consciousness, but it is non-living. 2 

In regard to the nature of its existence it is explained that 
Matter is real, 3 for astitva (existence) is the only one all-com¬ 
prising characteristic of the five extensive substances amongst 
their various characteristics. 4 It is the nature of the substan¬ 
ces. 0 That is to say, this nature is accompanied by its quali¬ 
ties and variegated modifications and origination, destruction 
and permanence for all times. 8 So Matter is Traikalikasti 
(existent in three points of time—past, present and future). 7 

Matter is rupin (corporeal) 8 and murta (concrete or tangi¬ 
ble). 9 The auto-commentary of the Tattvarthadhigama sutra 
explains that rupa (corporeality) is mUrti (concreteness), 10 
while Siddhasena Ganin elucidates the point by stating that 
parinama (resultant effect or transformation) of the aggregation 

1. Upayoga lakkhane jive, — Bhs., 2. 10. 118; 

Upayogo laksanaih—TS., II. 8, p. 149. 

2. TS. Bha. Tlka, p. 315. 

3. Asti ityayam nipatah kalatrayabhidhayin—Bhs. 2. 10. 

118 (comm.) 

4. Iha vivihalakkhananam lakkhanamegaih saditi savvagayam, 
—Pravacanasara, II. 5, p. 13. 

5. Astitvam hi kila dravyasya svabhavah, Ibid., p. 127, 
Pradtpika. 

6 . Sabbhavo sahavo gunehim saha pajjahim cittehim 
Davvassa savvakalam uppadavvayadhuvattehim, 

PR. II, 4, p. 126. 

7. Asti ityayam nipatah kalatrayabhidhayin — Bhs., 2. 10. 
118 (comm). 

8. Bhs., 2. 10. 118; 13. 4. 481; Rupinah pudgalah — TS., V. 4; 
Rupam niurtih — TS. Bha., p. 322. 

9. Rupasabdasyanekarthatve murtiparyaya-grahanam 
saslrasamarthyat — T. RV., V. 5. 1, p. 441, 

10. Rupam rnurtih, murtyairayasca sparsadaya iti — TS. Bha. 
V. 4, p. 322. 
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of colour, taste, smell, touch and shape is riipa . 1 The things 
which have corporeality are the material objects. 2 Matter is 
called rupin, i. e. murta (concrete) because of parinama 
(transformation) produced by the aggregation of colour, taste, 
smell, touch and shapes like triangular, rectangular, etc. 3 It 
is defined that rupaparinatnl gunas (corporeality—producing 
qualities), viz. touch, taste, smell and colour become forms 
of matter, 4 i. e. forms of matter are characterized by touch, 
taste, smell and colour. According to Siddhasena Ganin, guna 
(quality), which is inherent in a Dravya (substance) but non¬ 
existent in other Dravyas (substances), is called laksanaguna 
(distinctive quality) and that by which an object can be deter¬ 
mined is the characteristic of it. 5 One object can be distingui¬ 
shed from another by its laksanaguna. Matter only is rupin 
(corporeal), while other fundamental substances are arupin 
(non-corporeal). That which is rupin is murta. Murtatva 
(concreteness or tangibility) of Matter is brought about by 
particular parinama (visista parinama) of colour, taste, smell 
and touch. 0 Therefore, a thing which is rupin is Pudgaladravya 
(material substance) 7 , no form of Matter can be arupin, i. e. 
devoid of colour, taste, smell, and touch. 3 Rupitva (corpo- 

1. Murtirhi rupadisabdabhidheya, sa ca rupadi 
samsthanaparinamah, TS. Bha. Ttka, p. 323. 

2. RupamesamastTti rupinah, Ibid., p. 322. 

3. Tattvartha Rajavartika, p. 444. 

4. Sparsarasagandhavarrtavantah pudgalah — TS., V. 23, 
p. 355; Sparsah rasah gandhah varna ityevani laksanah 
pudgala bhavanti — TS. Bha.. p. 355. 

5. Laksyate aneneti laksanarh, Ibid., II. 8, p. 149 

6. Rupara-sagandhasparsa eva visistaparinamanugrhftah. 
santi murtivyapadesabhajo bhavanti — TS. Bha. TTka, 
V. 3, p. 324. 

7. Pudgala eva rupino bhavanti, rupamesamastyesu va astlti 

rupinah—TS. Bha., p- 325. 

8. Na murtivyatitekena pudgalah santi — TS. Bha. T^a, 

V. 4, p. 325. 
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reality) can never be apart from Matter. That in which there is 
arupitva (non-corporeality) is not Pudgata 1 (Matter). Samavaya 
(inherence) of colour, taste, smell and touch in Matter is called 
rupitva. The aggregation of these four qualities is called 
rupatvagunasamavaya of Matter; colour or shape (varna or 
samsthana) alone is not called rupatvaguna. Wherever there 
is colour, there are certainly touch, taste and smell. 2 There is 
no such form of matter in which there can be found only three 
or any two or any one of them. None of them can be perceived 
to exist in other substances. These four qualities must be 
present in all forms of Matter whether atoms or molecules. 

They exist also in all conditions of it—tangible or intangi¬ 
ble, manifest or unmanifest. Akaianka maintains that 
Samsthana (shape or figure) also is one of the characteristics 
of tangibility or corporeality of Matter besides varna (colour) 
rasa (taste), gandha (smell) and sparsa (touch). The meaning 
of samsthana is akrti or akara (shape or figure), it can be 
the product or effect of the disintegrating and integrating 
nature of Matter. 3 

Matter is active. 4 In Jaina philosophy Sat (reality) is 
characterized by origination, decay and permanence 5 6 ; it is 
the basic principle of the Universe. 0 ’ All substances are per¬ 
manent by their respective inherent co-existing qualities, while 
they are origination and decay—like by their respective, succes¬ 
sive modes. The mode of substance arising from internal and 
external causes, which is the cause of its motion, is called 

1. Arupah pudgala na bhavanti—TS. Bha. TIka, V.4, p. 324. 

2. Yatra rupaparinamah tatravasyantaya sparsarasagandharirapi 
bhavyam, atah sahacarametaccatustayam,— Ibid., p. 323. 

3. Rupadisamsthanaparinamo murtih,—Tattvartha 
Rajavartika, V. 5, 2, p. 444. 

4. Pudgalajlvastu kriyavantah—TS., V. 6, p. 326. 

5. Utpadavyayadhrauvyayuktam sat, TS., V. 29, p. 374. 

6 . TS., p. 327. 
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activity (Kriya) 1 . The entities are inactive from the point of 
view of quality. An entity can be called inactive by the pro¬ 
minence of the substantial stand-point and the non-prominence 
of the modal stand-point. 2 All entities are active from the 
aspect of origination and decay of their modes. They are 
active by the prominence of the modal point of view and the 
non-prominence of the substantial point of view. 3 All substa¬ 
nces are endowed with qualities and modes, therefore, they 
are inactive and active respectively. The permanence of quality 
in a substance can be called inactivity, while the origination 
and decay of mode in it are to be called activity, (Kriya.), 
modes of a substance are infinite, so there are stated to be 
infinite divisions or conditions of activity. Both Arthaparyaya 
and Vyanjanaparyaya 4 take place in Soul and Matter. 3 There 
are two kinds of bhava (condition), viz. parispandatmaka 
(vibrating) and aparispandatmaka (non-vibrating). B It is ex¬ 
plained that Matter and Soul are active “Pudgalajfvastu 
kriyavantah’ 7 . Activity has been stated to be characterized 

1. Ubhayanimittavasadutpadyamanah paryaya dravyasya 
desantarapraptihetuh kriya—Sarvarthasiddhi, p. 272. 

2. Anutpadavyayotpadavyayadrsanat (25) paryayarthika- 
gunabhave dravyarthikapradhanyat sarve bhava 
anutpadavyayadarsanat niskriya nityasca—TRV., p. 449. 

3. Dravyarthikagunabhave paryayarthikapradhanyat sarve- 

bhava utpadavyayadarsanat sakriya anityasceti — 
TRV., p. 449. 

4. Arthaparyaya signifis those minute or subtle divisions in a 
series of changes, which are or appear to be indivisible, no 
name can be attributed to it, while vyanjanaparyaya 
indicates a series of changes which has such similarity as 

to allow it to be stated by a name—Sanmatitarka. 
Ill, 34, p. 440. 

5. Jlvapudgalanam arthaparyaya-vyanjanaparyayasca,—PRTV, 

II, 37, p. 182. 

6. Dravyasya hi bhavo dividhah parispandatmakah apari- 
spandatmakasca,—TRV., 5. 22, II, p. 481. 

7. TS. Bha. V. 6, p. 326. 
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by vibration or oscillation (parispandana). Vibration is the 
nature of Matter- activity takes place in it due to this vibrating 
nature and it is capable of being active. 1 Only by its capacity 
of vibration (parispandana saktiguna). Therefore, it is active 
by its own capacity. 2 

In regard to the integrating and disintegrating nature of 
Matter it has been pointed out that the name ‘Pudgala’ is 
attributed to Matter because of its nature of integration and 
disintegration. 3 A name is given to a thing according to its 
nature and activity. 4 Matter integrates and disintegrates; the 
first cause of it is paramanu 5 (ultimate atom), i. e. paramsnu 
is the ultimate finest eternal cause and last unit of Matter. On 
account of their mutual touch or contact one paramanu some¬ 
times integrates with another, and being united, again it some¬ 
times disintegrates from a skandha (molecule) or combination in 
accordance with some scientific rules and so on. This process 
of integration and disinteg ation of paramanus takes place due 
to the integrating and disintegrating nature of Matter (Pudgala). 
Paramanus, being combined thus, transform themselves into 
the form of oneness. The name of this form of one state is called 

I, Pudgalastu parispandasvabhavatvat parispandena bhinna 
saritghatena, samhata punarbhedenotpadyamanavatistha- 
manabhajyamana kriyavantasca bhavanti—Pravacanasara, 
IT, 37, PradTpikavrtti, p. 182. 

2 Samarthyat sakriyau jlvapudgalaviti niscayah, Tattvartha 
Slokavartika, 5.7-2, p, 398. 

3. Pudgalasabdo nirdistarthah (40) Pudgalasabdasyartho 
nirdistah purhgilanat piiranagalanadva pudgala iti, 
— TRV., p. 474. 

4. Pfiryante galanti ca Pudgaiah dhatostadarthatisayena 
yogah mayurabhramaradivat—Srutasagara Vrtti, Vide 
Jaina Padarthavijfiana men Pudgala, Mohalal Bathia, p. 25. 

5. TCaranameva tadantyaiii suksmo nityasca bhavati 
paramanuh ekarasagandhavarno, dvisparsah karyalimgasca 
—Arya, TS. Bha., p. 365. 
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Skandha 1 (molecule). There takes place also the union of one 
skandha (molecule) with another or more than one skandha 
like that of paramanu. On the division of the aggregate of 
paramanus, the disintegration occurs not only in the form of 
paramanus but it may happen also only in the form of 
skandha and in a mixed form of skandha and paramanu. The 
dissociation of some paramanus can take place only on the 
division of a skandha. The remaining skandhas may exist as 
they are. There can be a union or one or more paramanus 
with skandhas. The ultimate capacity and multifariousness of 
Matter are generated by its integrating and disintegrating 
nature 

As to the changing nature of Matter it is explained in 
Jaina metaphysics that Matter undergoes both adi and anadi 
Parinamas (transformation with a beginning and without a 
beginning) 2 Its adi parinamas are found in the transformation 
of its colour, taste, smell, touch, space, union, division, 
motion, sound and neither heaviness norIightncss, a while 
its anadi parinamas are experienced in its dravyatva 
(substantiality), murtatva (corporeality or tangibility), sattv 
(existentialitv), 4 etc. 

Matter is infinite in number or quantity from the points of 
view of dravya (substance), ksetra (locus), kala (time) and 
bhava * (condition). That is to say, it is infinite in number 
whether it is in the form of paramanu or skandha. 

1. Paripraptabandhaparinamah skandhah 
—TRV., 5. 25. 16, p. 493. 

2. Anadiradimaihsca, TS., V. 42, p. 438. 

3. Bhs., 8. 10. 355; Prajnapana Sutra, Parinamapada, 13; 
TS., p. 439. 

4. Dravyatvamurtatvasattvadayo anadyapi pudgaladrave 
parinamah. sentTtyamumartham visinastT, 

—TS. Tlka, p. 439. 

5. Davvao poggalatthikae anamtaim davvaim, Bhs., 2. 10. 
118 ; Anamta khettadesenavi evam ceva kaladesenavi 
bhavadesenavi evam—Ibid., 5. 8. 22 1. 




Jaina Conception of Matter 


41 


Matter is equal to the extent of the Universe (lokapramana) 
from the point of view of Ksetra 1 , i. e. it is co-extensive with 
the Universe, as it exists only in the space of the Universe 
(Loka) The forms of Matter occupy one point of space on¬ 
wards. 2 Acarya Kundakunda explains this problem by stating 
that the Universe is densely filled with several varieties of 
infinitefold infinite forms of Matter of subtle and gross nature 
in all directions. 3 The auto-commentary of the Tattvartha- 
dhigama Sutra, while interpreting the Sutra “Ekapradesadisu 
bhajya pudgalanain” makes it clear that the accommodation 
(or immersion) of partless forms of Matter and forms of 
Matters having countable, countless and infinite parts (i. e. 
units of atoms) is in one point of space, that of binary com¬ 
pound or dyad (dvipradesika or dvyanuka) is in one and two 
points of space, that of tertiary compound (tripradesika) is in 
one, two and three points of space and so on up to those 
forms of Matter having countable, countless and infinite units 
of atoms are in countable, countless points of space of the 
Universe. 4 Similarly, skandhas (molecules) formed of numer¬ 
able, innumerable and infinite atoms are accommodated in 
one, countable and countless points ol space of the Universe 5 
by their capacity of contraction of becoming subtle, just as the 
lights from several lamps intermingle. 6 

As to the point of nature that Matter is JTvagrahya (recei¬ 
vable by Soul) it is explained in the Agama that Matter is 
endowed with the attribute of reception or attraction from the 

1. Khettao loyappanianamette—Bhs. 2. 10. 118. 

2, Ekapradesadisu bhajyah pudgalanam—TS. V. 14, p. 333. 
3 Oghadhagadhanicido puggalakayahehim savvado logo 

suhumehim badarehim ya anamtanamtehim vivihehim 
—Pancastikayasara, p. 70. 

4. TS. Bhasya, V. 14, p. 333. 

5. Sarvarthasiddhi, p. 279. 

■6. Avagahanasvabhavatvatsuksmaparinamacca murttimatam- 
apyavagaho na virudhyate ekapavarake anekadTpaprakasa- 
vasthanavat — Ibid., p. 279. 
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stand-point of quality. 1 On the basis of the Sgamic statement 
Umasvati defines the point in this way that the individual 1 self 
attracts particles of Matter which are fit to turn into karmapud- 
gala (karmic matter) as the self is actuated by passions. This 
is bondage. 2 There is no capacity in Matter to attract Soul, 
but there is only the quality in it to be received by Soul. It is 
the Soul which receives Matter by attracting it and thus attains 
bondage with it. All souls do not receive matter. Only the 
worldly souls receive matter which is capable of turning into 
karmic matter because of the nature of being associated with 
the transformation tinged with passions. Just as the digestive 
fire of the stomach (gastric fluid or juice ) absorbs food suitable 
to it, so also the self attracts karmas of duration and fruition 
corresponding to the virulent, mild or moderate nature of 
passions. 3 

Function of Matter 

The function of Matter is to form the basis of body and 
organs of speech and mind, and respiration. 4 That is, soul 
attracts further forms of Matter fit to turn into karmic matter 
by the association of forms of Matter like mind, speech, and 
body. In other words. Soul, having attracted forms of Matter and 
attained bondage with the received forms of Matter, transforms 
those forms of Matter into the form of mind, speech and body 
and again it attracts more forms of Matter fit to turn into karmic 
matter by the contact of matters transformed by mental, vocal 
and bodily activities. Forms of matter which are only capable 
of transformation into karmic matter are received or attracted, 
by Soul. 5 but all forms of Matter are not receivable to it. 

1. Gunao gahanagune—Bhs., 2. 10. 118. 

2. Sarvarthasiddhi, pp. 376-7. 

3. Ibid., pp. 376-7 

4. SarTravangmanahpranapanah pudgalanam— 

TS., V. 19, p. 341. 

5. Sakasayatvajjlvah karmano yogyan pudgalanadatte 

—TS . VIII. 2 
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Matter in the form of paramanu (ultimate atom) cannot be 
attracted by Soul nor can it be received in all kinds of molecu¬ 
lar conditions. Thus Matter, being transformed into the forms 
of body, speech, mind and respiration, comes in the service 
of Soul. 1 2 

Similarly, the function of Matter is also to contribute to 
pleasure, suffering, life and death of living beings. 3 That is to 
say, forms of Matter render a service to the worldly souls by 
four means of upagraha (contributions), viz. pleasure, pain, 
life and death, having undergone transformation as body, 
speech, mind and respiration. “Owing to the presence of the 
internal causes of karma, which produce the feelings of delight 
and anguish, and in consequence of the ripening of external 
causes; such as objects, the disposition of agreeableness or 
affliction is pleasure or pain. The continuance of respiration 
in a being owing to the presence of the age-determining karma 
is called living (or life). The cutting off or destruction of res¬ 
piration is death. Matter renders help to Soul in these respects, 
for these arise in the presence of material causes.” 3 All these 
modes like pleasure, pain, etc. in Soul are produced by Matter 
as material functions towards it. Souls and forms of matter 
exist in the Universe as being mutually bound, touched, immer¬ 
sed and tied to each other by attraction and getting mixed up 
like a jar and water or a sunken boat and water in a lake 4 or 
intermingled with each other like milk and water. 5 Of the general 
qualities of Matter, as conceived in the Nyaya-Vaisesika system 
of thought impenetrability, perceptibility and mass of it (kaya) 
are essential aspects of its nature. Besides, it possesses colour, 
taste, smell, touch, priority, posteriority weight, fluidity, visco¬ 
sity and impulse as the murtagunas (finite or subjective concrete 


1. Sarvarthasiddhi, pp. 285-8. 

2. SukhaduhkhajTvitamaranopagraha&ca—TS., V. 20, p 343. 

3. Sarvarthasiddhi, pp. 288-9. 

4. Bhs,, 1. 6. 56. 

5. Sanmatitarka, f. V. 47. 
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qualities) 1 and also elasticity (sthitisthapakatva) 9 . As it is 
substantial, it has the following objective qualities, viz. number, 
magnitude, separateness, conjunction and disjunction 3 . Colour, 
taste, smell and touch are respectively specific qualities 
(Visesagunas) of the four material substances, viz. earth, water, 
fire and air and besides weight, fluidity, viscosity and elasticity 
are particular physical qualities of Matter, while number, 
magnitude, separateness, conjuction and disjunction and impulse 
are its general qualities (samanyagunas). 4 

It is to be noted that almost all the features of the nature 
of Jaina Pudgala (Matter) with the exception of its grahanaguna 
(capacity to be received by Soul) are found to be existing in 
Matter as conceived in the Nyaya-Vaisesika school in one 
form or other. 

Ancient Greek Conception of Matter 

According to Compedodes and Aristotle, all matter is 
composed of one primordial substance called hyle or yeim 5 
which is identical in all bodies. The difference between various 
substances exist as a result of the presence of certain qualities 
in the varying quantities (or degrees) placed upon the Prime 
Matter by the four elements, viz. fire, earth, air and water. 
This conception of hyle or yelm (Primordial Matter and its 
elements) can be compared with Pudgala of Jaina metaphysics. 
The concept of the Primordial Substance founded on the theory 
of Aristotle continued for over than two thousand years. On the 
basis of it Alchemy, the forerunner of modern nuclear physics, 
aimed at transforming elements, particular!}' making metals 

1. Ruparasagandhasparsaparatvaparatvagurutvadravatvasne- 
havega mfirtagunah—PPBha., Gunapadarthanirupanarii. 
p. 38. 

2. Nyayakandall, p. 272. 

3. Samkhyaparimanaprthaktvasamyogavibhaga ubhayagunah 
PPBha.,—Gunapadarthanirupanam, p. 38. 

4. Ibid. 

5 . Atoms and the Universe, pp. 126-149. 
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form the base ones. With a view to achieving this end the 
alchemists made attempts to obtain pure Prime Matter by 
separating the four elements from a substance. Their complete 
failure to achieve this objective, i. e, the accomplishment of 
the transformation of elements by adding four elements 
in the suitable proportions, brought to light the long neglected 
Greek atomic theory by the beginning of the nineteenth century 
mainly as a result of the research work of John Dalton. 1 

In Western metaphysics Matter is conceived as one of the 
ultimate principles or substances; the physical world consists 
of material (substances) with qualities and relations. 2 

In this light Matter is a permanent reality and the substra¬ 
tum of such qualities which are constantly co-existent as a 
group in it. In the physical sciences it is the substance in the 
sense of‘Stuff’which constitutes the whole material universe. 
Extension, impenetrability, trangibility, mass, divisibility, poro¬ 
sity, compressibility, density and elasticity, etc. are the gene¬ 
ral or universal properties of Matter. 3 

Besides, it possesses colour, taste, etc. and the capacity of 
motion and the nature of dissociation and combination. 4 The 
material universe consists of an almost infinite variety of 
material substances. 

It is to be noted that like Jaina philosophy Western meta¬ 
physics and physics started with the conception of gross ele¬ 
ments of Matter and gradually entered into the subtle atomic 
theory according to which all material substances are consti¬ 
tuted of small units called atoms—the smallest fragment. 
Atoms means indivisible. But the definition of atom has been 
found absolute; later on, the physical sciences have demons¬ 
trated that atom is divisible. 

Besides, the anal>sis of the nature of Matter as conceived 

1. Atomic Physics, p. 41 

2. Atoms and the Universe, p. 28. 

3. Analysis of Matter, pp. 243-4. 

4. Atoms and the Universe, pp. 126-149. 
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in Jaina metaphysics, in the light of physics, reveals that the 
features of the nature of Jaina Pudgala (Matter) are similar to 
those of Matter of the physical sciences to a considerable 
extent, though they differ on the point of grahanaguna (capa¬ 
city to be received by Soul) of the former. 

The above discussion on the concept of Matter in Jaina 
philosophy with a synthetic view of all other Indian concepts of 
Matter and that of Western metaphysics and physics shows how 
the problem was dealt with by the Jainacaryas in the absence 
of scientific verifying data of modern sciences about Matter 
which exists in space and continues in time with its static and 
dynamic forces in the cosmic Universe. 



SECOND CHAPTER 


ELEMENTS OF MATTER 


According to Jaina philosophy, Pudgala represents the ele¬ 
ments of Matter. Its effect is to offer resistance to causes which 
tend to produce a change in its position, configuration or 
motion. GhatasarTra (obstructive body) is a gross body which 
obstructs and is obstructed by other objects. A body which 
neither obstructs nor is obstructed by other objects is Aghata- 
sartra (non-obstructive or fine body) 1 . It can pass through 
any kind of Matter. That is to say, Ghata4arfra which is the 
effect of Matter is impenetrable, while Aghatasarlra is capable 
of passing through any kind of material substances, e.g. X-Ray. 
Rupa of Buddhist philosophy also is impenetrable (sapratigha) 
like Ghataiarlra of Jaina metaphysics. 

Earth, water, fire, air, shadow, objects, four senses (indriyas) 
besides that of sight, sense-organs, physical mind, karmic matter 
and atom 2 (paramanu) constitute the whole material universe 
in the forms of molecules and atoms, as they are studied from 
the points of view of their grossest and finest constitutions. It 
is explained that “whatever is perceived by the senses, the 
sense-organs, the various kinds of bodies of beings, the physical 

1. Badarasuhumudayena ya badarasuhuma havamti taddheha 
Ghadasarlram thulam aghada deham have suhumarii— 
Gommatasara, 183, (JIvakanda), p. 114. 

2 . PudhavI-jala-chaya-caurimdiyavisaya-kamma-khamdh-B 
paramanu—Satkhandagama, Vol. Ill, p. 3. 
PudhavT-jalaih-ca chaya caurimdiya-visayakammapaogga 
Kammatlda yevaxh chabbheya poggala homti 

—Pancastikayasara, 83, p. 81; 

Pudhavl jalarii ca chaya cauriihdiyavisayakammaparamanu 
Chavvihabheyam bhaniyam'.poggaladavvam Jinavarehiin 
—GS. (Jlva), V. 602. 
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mind, karmans and are concrete objects—all these are Pudgala 
(Matter)” 1 

There are stated to be six kinds of effects of Matter, viz. 
earth-embodiment (prthvikaya), water-embodiment (ap-kaya), 
fire-embodiment (tejakaya), air-embodiment (vayukaya), plant- 
embodiment or vegetable-embodiment, (vanaspatikaya) and 
mobile beings’ embodiment (trasakaya), 2 as they are inhabited 
by souls. They exist in the grossest, gross, gross-cum-fine, fme-cum- 
gross, fine and finest 3 forms from the point of view of grossness 
and fineness, perceptibility and imperceptibility—tangibility and 
intangibility. That is to say. Matter (pudgalaskandha) whose 
chedana (cutting as under), bhedana (division) and prapana 
(portability) can be possible elsewhere is called the grossest 
form of Matter (badara-badara), e. g. earth, wood, stone, etc; 
that whose chedana and bhedana are not possible, but prapana 
is possible elsewhere is known to be the gross form of Matter or 
molecule (badara pudgalaskandha)., e. g. water, oil, etc. that 
whose chedana, bhedana and prapana cannot be possible else¬ 
where. but which is capable to be perceived by the eyes is called 
the gross-cum-fine form of Matter or molecule (badarasuksina 
pudgalaskandha). e. g. shadow, heat, moonlight, etc.; that 
which is the object of the four senses of hearing, smell, touch 
and taste, respectively are the fine-cum-gross form of Matter. 
(Suksmnbadara-pudgalaskandha), e. g. sound, objects of odour, 
taste and touch; that which cannot be apprehended by the five 
senses is called fine form of Matter, e. g. dyad (dvyanuka); and 
that which is indivisible ultimate atom is the finest form of 


1. Uvabhojjam imdiehim ya imdiyakaya mano ya kammani 
Jam havadi muttamannam tarii savvam pudggaladavvam 
—PS., 82, 

2. Bhs., 24, (12.-16). 792-7; Pravacanasara, II, 76; 

GS„ VV. 702-703, 704-707. 

3. Badarabadara badara badarasuhumath ca suhumabayaram ca 
Suhumath ca suhumasuhumam ca dharadiyath hodi 
chabbheyam—GS.. (JTva), V. 603. 
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Matter, e. g. dyad (dvyanuka); and that which is indivisible 
ultimate atom is the finest form of Matter (Suksmasuksma). 
It is impenetrable, indivisible and incombustible’. 1 

The Physical world is thickly filled everywhere with the 
material bodies—gross or fine, capable of being received or not 
(by Soul). The material universe comprises an almost infinite 
varieties of material substances, it is the receptacle of living 
and non-living substances and is occupied by infinite atoms. 
The most important point is this that each of the effects of 
Matter, when analysed, is ultimately found to have been con¬ 
stituted of one or more of elementary practicles. 

Elements of Matter in Other Indian Systems of Thought : 

Earth, water, fire, air and akasa (ether) as mentioned in the 
first chapter, have been accepted by all other Indian systems of 
thought 2 as the basic elements of Matter which constitute the 
material universe. On the basis of this postulation the thinkers 
of different Indian schools of thought began to speculate about 
them with the development of Indian philosophy. 

The Samkhya-Yoga View on Elements of Matter : 

According to the Samkhya-Yoga philosophy, the visible 
universe is unbound and of multifarious forms (visvarupa). It is 
divided into the grossest, grosser and gross, and fine, finer and 
finest constituents. Earth, water, fire, air and ether (akasa), 
their respective atoms (i. e. five kinds of atoms—earth-atom, 

1. Bhs., 20. 5. 670. 

2. Samannaphalasutta, Dig! anikaya, Ajitakesakambait’s view; 
Sutrakrtamga, 1. 1. 17-18; Svetasvatara Upanisad, 1.2; 
Brhadaranyaka Upanisad, 2. 4. 12; Visesavasyakabhasya, 
gatha, 15531; NyayamanjarT, Vijayanagaram Series, p. 472; 
Tattvopaplavasimha, p. 1; Tattvasaihgrahapanjika, p. 205; 
besides see Sutrakrtamga Niryukti, gatha, 30 and Ganadha- 
ravada, Gujarat Vidyasabha Prakasana; the doubt of the 
third Ganadhara Vayubhuti, p, 501; Majjhimanikaya IE 
Culamalumklya Sutta for avyakrtaprasna, etc. 
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etc.) and five kinds of infra-atomic potentials (tanmatras), viz. 
prthivl-tanmatra, ap-tanmatra, teja-tanmatra, vayu-tanmatra 
and akasa-tanmatra, represent the elements of Matter, pro¬ 
duced from Mass or Inertia of Prakrti (Primordial Matter). So 
there are three stages in the constitution of Matter. (1) “The 
original infinitesimal units of Mass or Inertia, absolutely 
homogeneous and ubiquitous, on which Energy does work, 
when the original equilibrium comes to an end(Bhutadi-tamasa- 
hankara), (2) the infra-atomic unit-potentials, charged with 
different kinds of Energy, which result from the action of 
Energy on the original units of Mass (tanmatra), and (3) the 
five minute divisions of which gross matter is capable (possible), 
but which are themselves complex tanmatric systems (sthulabhu- 
taparamanu).” 1 * 

The Nyaya-Vaisesika View on Elements of Matter : 

Like the Samkhya-Yoga school the Nyaya-Vaisesika 
philosophy also holds the view that earth, water, fire, air and 
akasa (ether) 3 basically represent the elements of Matter, but 
mind, time and relative position or direction 3 are also admitted 
by this school of thought as non-basic substances. So they arc 
classified into two divisions, viz. bhautika and abhautika (basic 
and noQ-basic) elements. 4 

Earth, water, fire, and air exist in the universe in two forms, 
viz. eternal as atoms (paramanus) and, non-eternal as effects 
(karyadravyas). 5 These effects were non-existent before their 
generation and will be non-existent after their destruction, but 
the four elements of Matter—earth, water, fire and air have a 
permanent form of existence as atom before their production 

1. The Positive Sciences of the Ancient Hindus, p. 24. 

'£ PPBha., p. 22. 

3. Ibid. 

4. Ibid. 

5. The Conception of Matter According to Nyaya-Vai4esika, 

p. 61. 
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and after their destruction. 1 According to the Vaisesika 
doctrine of Intransitive Causation (Arambhavada), a new 
production of them takes place every time out of their perma¬ 
nent form. 3 

Akasa (ether) 3 , the last basic substance provides the 
auditory organ in common with other basic material substances. 
Its property-sound is manifested through this auditory sense- 
organ. 4 It is also all-pervasive like other ubiquitous forms of 
Matter, time and relative position, making up a basic principle 
of creation. 5 Mind among the non-basic substances is atomic 
in nature and is endowed with the characteristic of motion and 
velocity 6 like the non-ubiquitous physical forms of Matter, 
having this difference that its motion is the fastest of all. Time 
and relative position 7 are admitted as non-basic, ubiquitous 
substances at the base of the cosmic order in agreement with 
akasa (ether or space) 8 . Thus it is evidently clear that earth, 
water, fire and air as the effects of their respective causes—earth- 
atom, water-atom, fire-atom, and air-atom are non-eternal 
forms of Matter. They have intermediate dimension (madhya- 
ma parimana) 9 , hence they are subject to destruction. Each of 
them is ultimately produced from its ultimate cause. 

The Mlmamsa View on Elements of Matter : 

The Mlmamsa philosophy has propounded the theory of 
the structure of elements of Matter in the main agreement 
with the Vai&esika system of thought with regard to the cate- 

1. The Conception of Matter According to Nyaya-Vaisesika, 

p. 61. 

2. Ibid.; PPBha. p. 24. 

3. PPBha., p. 22. 

4. Ibid. 

5. Ibid. 

6. Ibid., p. 21.; VS., V. II. 13. 

7. PPBha., p. 22. 

8. Ibid. 

9 . The Conception of matter According to Nyaya-Vaise*ika, 

p. 62. 
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gories of five elements of Matter—earth, water, fire, air and 
akaia (ether) and their qualities like colour, taste, smell, touch, 
etc. Therefore, the concept of elements of Matter of the 
MImamsakas like Prabhakara and Kumarila Bhatta agree, in 
general, with the Vaisesika concept of elements of Matter, 
etc. 1 

Criticism of the Nyaya-Vaisesika View on Elements of Matter : 

According to the Nyaya-Vaisesika school of thought, the 
advocate of many reals, the thought which used to give pro¬ 
minence to the external sensual experience gave main considera¬ 
tion to the aspect of qualities like colour, taste, smell, touch, 
substantiality, etc., possessed by earthly, aquatic, fiery and 
airy elements of creation. It accepted the postulation of cause 
and effect and the law of similarity. In order to have an 
explanation of the becoming effects in the form of gross ele¬ 
ments of these qualities like colour, etc., from their cause, this 
philosophy has accepted the causes of these perceptible gross, 
elements also as endowed with uniform or equal or similar 
qualities (samanagunas), and it went forward in search of cause 
— tradition. In the gross earthly objects the qualities which are. 
experienced must be existing in their causes also, and the cause, 
will certainly be finer than the effect. Having thought like this, 
the Nyaya-Vaisesika finally came to this conclusion that the 
ultimate cause of earth is only earth and the basic elements of 
aquatic, fiery and airy creations also must be only of the 
categories of their respective realities. The material realities 
which are conceived by it in the form of these ultimate basic 
causes were accepted as atoms only. The fineness of the ulti¬ 
mate atom falls in the last category of division beyond which, 
no further division of material elements takes place. 

In this way the Nyaya-Vaisesika has propounded the theory 
of production of the effect-world on the basis of mutually dis¬ 
tinct infinite earthly, aquatic, fiery and airy ultimate atoms- 

1. Prakaranapaficika, p. 78 (pp. 52 ff); Prabhakaramlmahua,. 

pp. 35 ff. 
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of various categories. Having accepted this principle “to what¬ 
ever extent may the cause be fine, it gradually makes the 
beginning of the gross and grosser effects by conjunction of fine 
causes of the categories,” the Nyaya-Vaisesika has established 
the theory of Intransitive Causation ( Arambhavada), i. e. one 
new dyad is produced by conjunction of two ultimate atoms, 
which, even being different from the two causative ultimate 
atoms, exists, inhering in them. Thus this system of thought 
made the constitution of gross production of the effects like 
hill, river, sun, etc. by this order that one triad is produced by 
conjunction of three dyads and one tetrad by conjunction of 
four triads. 1 

The difference of this doctrine of Intransitive Causation of 
the Nyaya-Vaisesika school of thought from the doctrine of 
change (Parinamavada) of the Samkhya lies in the fact 
that the latter, having admitted the existence of all successive 
effects in the basic cause only, accepted the basic 
cause as existing in and through the effect even when the emer¬ 
gence of these effects is taking place by order. These effects 
which are going to be produced, do not come into the new 
existence by all means, but those which were existent in the 
cause as unmanifest become manifest on the attainment of 
favourable conditions of efficient cause, etc. But in the doctrine 
of Intranstitive Causation all effects are different from the 
causes, and it is only accepted as such that mew effects 
are produced a new. That is, infinite ultimate atoms of the 
four categories, having remained the same in their respective 
basic positions, begin to produce countless new effects on the 
strength of the materials out of themselves only. 

In the doctrine of Intransitive Causation there is by all 
means the difference between effect and cause, while in the 
doctrine of transformation (Parinamavada) of the Samkhya 
there is the prominence of non-difference between cause and 
effect. In the former the causes of the earthly effects are the 


I. PPBha., Srstiprakaraiia, 
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earthly ultimate atoms (e. g. earth-atoms) and those of the 
aquatic effects are the aquatic ultimate atoms (water-atoms). 
Infinite earth-atoms, even being of equal category as earth- 
atoms, are mutually very much related (vyavrta) and they 
preserve all the possible qualities which are inherent in earth- 
substance. According to the doctrine of Intransitive Causative, 
the four classes of infinite ultimate atoms, viz. earth-atoms, 
water-atoms, fire-atoms and air-atoms, have been accepted as 
the basic causes of the non-living (materials) universe and 
along with them, the eternal entities like akasa (ether), dik 
(relative position or direction) and kala (time) also have 
found place in the non-living universe. Thus the Nyaya- 
VaiSesika philosophy accepts many realities on the basis, 
of causes. 1 

The Buddhist View on Elements of Matter : 

According to the Vaibhasika school, Rupaskandha (Matter) 
represents the following fifteen kinds of Dharmayatana (bases 
of cognition), viz. (1) caksurindriya (sense of vision), (2) 
rasanendriya (sense of taste), (3) sravanendriya (sense of 
audition), (4) ghranendriya (sense of smell) and (5) tagendriya 
(sense of touch), (6) rupa (colour and shape), (7) rase (taste), 
(8) sabda (sound), (9) gandha (odour) and (10) sprastavya 
(tangible), i. e. five kinds of sense-objects, and five kinds of 
avijnapti (unmanifested matter). In all there are stated to be 
fitteen kinds of Rupaskandha (Matter). 2 In the Jaina tradition 
also rupa (colour) is prominent among the four inherent 
qualities of Matter, as is evidenced by the fact of its defini¬ 
tion “Rupinah pudgalah” (Matters are corporeal). 3 

The Visuddhimagga of Buddhaghosa maintains that there 
are stated to twenty four kinds of derived Matter (upadaya- 

1. Bharatiyatattvavidya, Pandit Sukhlalji, pp. 58-60. 

2. Rupam pancendriyanyarthah pancavijnaptireva ca 

Tadvijnanasraya rupaprasadascacaksuradayah 

-Abh. K„ 1.9. 


3. TS., V. 4, 
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rupa), viz. cakkhu (eye), sota (ear), ghana (nose), jihva 
(tongue), kaya (body), rupa (colour and shape), sabda (sound), 
gamdha (smell), rasa (taste), itthindriya (material quality of 
female sex), purisindriya (material quality of male sex), 
jlvitendriya (life and matter), hadaya-vatthu (heart), kayavinn- 
atti (intimation by body), vaclvinnatti (intimation by speech), 
akaiadhatu (elements of space-vacuum), rupassa lahuta 
(lightness of matter), rupassa maduta (pliancy of matter), 
rupassa kammannata (adaptability of matter), rupassa upacaya 
(integration of matter), rupassa santati (continuance of 
matter), rupassa, jarata (decay of matter), rupassa aniccatT 
(impermanence of matter) and kabilikaro aharo (edible 
food). 1 

According to the Theravada school, all these twenty four 
derived forms of Matter are dharmas (elements), therefore, they 
should be admitted as ultimate elements. But many of them 
can be considered “rather as aspects, modes or qualities than 
separate entities. This is borne out by the commentarial 
description of some of these dharmas and a distinction drawn 
between nipphana and anipphana rupa” 2 . As for example, 
akasa-dhatu (element of space-vacuum) is described as paricche- 
da-rupa (material quality of relative limitation), kayavinnati 
and vaclvinnatti (intimation by body and speech), together 
with lahuta, maduta and kammannata (lightness, pliancy 
and adaptability of matter) are stated to be vikararupas 
(material qualities denoting special conditions). The upacaya, 
santati, jarata and aniccata (integration, continuance, decay 
and impermanence of matter) are known as laksanarupa 
(characteristics of matter). These ten kinds of rupa are stated 
to be anipphanna-rupa in order to point out their difference 

1. Visuddhimagga, 14. 36, p. 309. 

Of these only twenty three are mentioned in Dharmasan- 
gavT. The hadayavatthu has later been added by the com¬ 
mentators to the list. See Dhs., A. IV, 112. 

2. Abhidharmadlpa, Introduction, p. 91, They are termed also 
as parinipphanna and aparinipphanna in Dhs., A, IV, 119. 
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from the remaining fourteen of the twenty four derived forms 
of Matter, which are described as nipphanna-rupa. 

According to Buddhaghosa, nipphanna-rupas are “those 
which transcend limits, change and characteristics and which 
are to be seized in their intrinsic nature (svabhava) 1 , while 
anipphanna-rupas are opposite in nature to them. 3 Nipphanna- 
rupas are endowed with their own nature, whereas anipphanna- 
rupas are not possessed of their own nature and are known 
only by relating them to svabhava-rupas, 3 Their mention in 
the Abhidharma indicates an influence of the Vaisesika philoso¬ 
phy, advocating the doctrine of Dravya (substance) and guna 
(quality). This was known to the Buddhist commentators, as is 
evidenced from the criticism of Buddhaghosa that rfipa and 
gandha (colour and smell) are the qualities of teja (fire) and 
prthivi (earth) respectively. 4 

Some of nipphanna rupas can also be posited in the group 
of anipphanna rupas, e. g. jlvitendriya is not composed of a 
separate matter (rupa), but only a name attributed to the life 
of matter; tthindriya and purisindriya, two material qualities 
of sex can be considered as different aspects of kaya (body); 
kabalikaro aharo (edible food) is nothing but a name attri¬ 
buted to the material quality of nutrition. 5 

Like the Visuddhimagga, the Abhidharmamrtasastra of 
Gosaka provides a similar list of Rupaskandha as noted 
below ; 

2. Abhidharmadrpa, Introduction, p. 91. 

2. Paricchedavikaralakkhanabhavam atikkamitva sabhavena 
pariggahetabbato nipphannam, sesaih tabbiparTtataya 
anipphannam — VM., 14. 73. 

3. VM., TT, pp. 457-8. 

4. Kaci panettha, tejadTnaih gunehi rupadthi anugayahabha- 
vato ti karanaih vadanti te vattabba ko panevamaha; rupa- 
dayo tejadlnaiii guna ti ? avinibbhogavuttisu hi bhutesu, 
ayam imassa guno, ayam imassa guno ti na labbha valtum 
ti — VM., XIV, 43, p. 310. 

5. Abhidharmadlpa, Introduction, p. 92. 
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Rupas ^Twelve : Five prasada rupas( sensitive qualities) : 
Caksu (eye), srotra (ear), ghrana (nose), jihva (tongue), kaya 
(body); seven visaya rupas ; rupa (colour), sabda (sound), 
gandha (smell) and rasa (taste;; three kinds of sprastavya 
( = touch or contact), i. e. tangible, tejodhatu sprastavya 
(contact of fire or fire-tangible), and vayudhatu sprastavya 
(contact of air or air-tangible). 


SIXTEEN SUKSMA RUPAS 

( Subtle forms of Matter ) 

Of them ten are anispanna rupas (1-10), namely, (1) 
'paricchedarupa (^material quality of relative limitation), (2-3) 
vijnaptirupas (=material quality of expression) : kayavijnapti 
(bodily expression), vagvijnapti (vocal expression), (4-6) vikara- 
rupas (^conditions of matter) : laghuta (=lightness), mrduta 
(=pliancy), karmajnata (adaptability), (7-10) laksinarupas 
(=essential characteristics of material quality) : upacaya upac- 
aya (=growth), santati (=continuity), jara (=oldness), anityata 
( = impermanence or death), (11-12) bhavarupas ( = material 
qualities of sex) : strTtva (female), purusatva (male). (13) hrda- 
yavastu (=heart, the seat of consciousness), (14) jlvitendriya 
(=vital force), (15) ahara (=food). (16) apodhatu (=water); 
it is not included in the sprastavya (tangible or contact). 1 

Of the twenty four derived forms of Matter (upadaya rupas) 
as mentioned in the Visuddhimagga only nine—the five sense- 
organs and four sense-objects, photthabba (tangible), being 
incorporated in Mahabhutas (fundamental material elements) 
can be regarded as dharmas (elements) possessing intrinsic nature 
(svabhava) and hence real. 3 It is to be noted that these ten 

1. Abhidharmamrtasastra of Ghosaka, ed. by Santi Bhiksu, 

p. 12. 

2. According to the Sautrantikas, four Mahabhutas and four 

sense-objects are rupa-dharmas. 

See Alambanaparlksa, Appendix D, p. 116. 
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rupa —dharmas are in fact the ten of the eleven dharmas as em¬ 
bodied in both the Vaibhasika-Yogacara list of rupadharmas, 

i. e. five sense-organs—eye, ear, nose, tongue and body, and five 
sense-objects—colour, sound, smell, taste and touch or contact; 1 
and avijnapti (unmanifested form of Matter). 2 Avijnapti of 
the Vaibhasikas has been incorporated by the Yogacarins in 
their eleventh category of rupa called dharmadhatu paryapanna 
(matter included in dharmadhatu). 3 Avijnapti has not been 
accepted by the Sthaviraj; instead, suksmarupa (subtle form of 
Matter) has been admitted by them. 4 5 In this suksmarupa 
many dharmas (elements) are included, such as; jara (old age 
or decay), anityata (impermanence), etc., which have been 
incorporated by Ghosika, Vasubandhu and Asanga into Citta- 
viprayukta saihskaras (i. e. composite energies apart from 
matter and mind). 3 

Bhadanta Ghosaka defines Avijfiapti in this way : “Avi- 
jnapti arises either in a kusala citta (good mind) or in a akusala 
citta (bad mind), but not in a avyakrta citta (neutral mind), 
because avyakrta citta is very feeble in nature.” 6 This simple 
definition of Avijnapti given by Ghosaka is similar to that 
given by Vasubandhu in the Abhidharmakcsa— 

Viksiptacittakasyapi yo anubandhah SubhaSubhah 
Mahabhutanyupadaya sa hyavijnaptiracyate. 7 

“Perhaps Vasubandhu was conscious of this; that is why he 
also like Ghosaka has given a simple definition in his commen- 

1. Abhidharmamrtasastra of Ghosaka, p. 13. 

2. Abhidharmamrtasastra, p. 13. 

3. A Manual of Buddhist Philosophy, pp. 130 ff.; 
see also Abhidharmamrtasatra of Ghosaka, p. 11. 

4. Sukhumarupam—Abhidharmmattho Samgraha, VI. 8. 

5. Abhidharmamrtasastra of Ghosaka, p. 11. 

6. Kusalakusalacittajara bhavatyavijnaptiruparo na tvavya- 
krtacittam, tat kasya hetoh avyakrtacittasyatidurbalatvat 
(418), Vide Abhidharmamrtasastra, p. 11. 

7. Abh. K., 1. 11. 
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tary on Ko&a (1.11) which runs as follows” : 

“Vijnaptisamadhisambhutam ku£alaku4alarupamavijnaptih” 
The sphutartha ( commentary ) of the Abhidharmakosa 
makes the point clear by stating that “the Acarya has defined 
avijnaptirupa in brief word to make it easily intelligible to the 
students”. 1 

Analysis of Elements of Matter as conceived in the 
Buddhist Philosophy : 

According the Vaibhasika doctrine, dharmas ( elements ) 
capable to be apprehended by the sense of sight have been de¬ 
fined as Rupa, just as in the Vaisesika philosophy only the 
qualities like blue, yellow, etc. have been called rupa, but the 
Vaibhasika school maintains that only colour has not been 
called rupa just like that in its doctrine. Its view is that 
colours like blue, yellow, etc., and the shapes like shortness, 
length, etc., also have been called rupa. 2 

In the Vaiiesika philosophy colour or dimension is not a 
substantial entity but inherent in the material substance and 
attributive in nature, but according to Vaibhasika school, they 
have not been admitted as such. Each of them has been accep¬ 
ted as separate entity. In Jaina metaphysics the qualities, such 
as, colour, etc. are admitted as inherent in the material subs¬ 
tance and at the same time they are identical with and diffe¬ 
rent from it. 

Blue, red, yellow and white are the four kinds of colour. 
Cloud (abhra), smoke (dhumra), dust (rajas), mist or vapour 
(mihika), shadow (chaya), heat (atapa), light (aloka) and dark¬ 
ness (tamah) are the eight kinds of secondary (apradhana)- 
colour; length, shortness, roundness (or circle), spherical, high, 
low, even and uneven are the eight kinds of shape. In the 
Vaibhasika school these twenty kinds of element as a w hile are 

1. Sisyasukhavabodhartham samksepato vakyena tadavijnapti- 
rupaiii darsayatyacaryah-Abh.K., 1.11, Sphutartha. 

2. That is, paramanus of the Vaisesika also have been called' 
rupa by the Vaibhasikas. 
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defined as rupa. 1 

There are stated to be three divisions among these twenty 
■kinds of rupa under the category of varru (colour) and sams- 
thana (shape). The first division, i. e. colours, such as, blue, 
etc., is only varnatmaka (associated with colour); the third 
division, i. e, shapes like length, etc., is only saimthanatmaka 
'(associated with shape) and the second division is constituted 
of colour and shape together (varru and samsthana). Here the 
question arises what is the necessity of mentioning the second 
division, as its place has been covered by the first and third 
divisions. In the cloud, etc. there is the assemblage of blue colour 
and the shapes like long, etc , so they will be included in the 
blue colour and shapes like long, etc. In reply to this question the 
Vaibhasikas explain that the shapes like long, etc., belonging 
to the third division are kayavijnapti dharma (bodily expression 
■or physical intimation), i. e. they are a kind of activity (kriya.) 
of Kayika samsthanavi&esatmaka (particular physical shape). 2 
They are formed in the shape of length, etc If a person goes 
on foot to some distance, the physical activity is considered as 
long; thus if he moves in circle, his activity (kriya) is under¬ 
stood as round. So the physical action also, in fact, becomes 
of particular shapes like long, etc. 

In the Vaibhasika school the actions like going, etc. have 
been called ‘Kayavijnapti’ (physical intimation). 3 The Vai¬ 
bhasika view of action must completely be distinct from the 
Vaisesika concept of action, for it has admitted the substance 
—substratum of action, as separate and permanent. So it has 
been possible to accept a separate entity called action (karma) 
in this system of thought by recognizing a separate substratum 

1- Rupam dvidha vimsatidha—Abh. K., 1. 10. 

2. Kayavijfiaptisvabhava iti. Kayavijhaptirhi kadacit dYrgha 
kadacid—hrasva kadacid—yavadisateti. kldrsf punah sa 
avagantavya; tadalambanacittasamutthapitarri yat kaya- 
karma—Abh. K., I. 10 Sphutartha. 

3 fbid. 
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and its permanence. It is to be noted that karma (action) of 
the Vaisesika school of thought corresponds to paryaya (mode) 
of Jaina metaphysics. 

According to the Vaibhasika school, Dharma (element) 
possessing the nature of momentary change has been accepted 
as momentary and a separate substantial entity has not been, 
admitted as the substratum of action. Therefore, it is held that 
the existing (i. e. apparent) shapes like long, etc., have been 
called kriya (action or activity) popularly. There cannot be a 
separate kriya (action), although J>hannas are changing at 
every moment (pratik sana-parinamin). 

These Kayavijnaptirupa-samsthanas (physical, intimation¬ 
like shapes), such as, long, etc., are apprehended by the eye 
without the perception of colour (rupadarsuna) 1 . One man 
perceives another one walking on road as long; there does not 
exist any apprehension of colour with that perception, i. e. 
perception of colour as co-existing with shape. That is to say, 
some one perceives even the body of a person as long and when 
be goes on some particular path, then that kriya (going) is 
regarded as long. In the apprehension of physical length at 
the first sight there is the perception of colours, such as, blue, 
etc., as co-existing with it. So one perceives the colour of the 
body and its length simultaneously. But when one regards the 
going of that person as long, there does not remain the percep¬ 
tion of any colour associated with that going. As these shapes 
are of the nature of Kayavijnapti (physical intimation), so in 
order to explain them separately, the shapes, such as, long (or 
length), etc., have been defined in the third division. In order 
to inform that there are the shapes like long, etc., besides 
vijhaptisvabhava (nature of intimation), cloud, smoke, dust 

1. Vaibhasikanamayamabhiprayah nTladigrahanamatapalo- 
kagrahanam va saimthananirapeksam pravarttate; kaya- 
vijnaptigrahanantu varnanirapeksarii pari$ : starupayatana- 
grahanantu varnasamsthanapeksaiiT pravarttate— 

Abh. K., I. 10 Sphutartha. 
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and mist have separately been accepted in the second division. 
But the shapes of these objects are not at all of the nature of 
vijnapti (intimation). One does not comprehend these shapes 
as kriya (action or intimation). Moreover, when one perceives 
their shapes like long, etc., then there must be the perception 
of any colour associated with them. That is, in that case there 
is produced a perceptual cognition of the two kinds of base 
(ayatana), viz. colour and shape (varna and samsthana). If it 
is conceived that two cognitions are produced simultaneously 
but separately on various supports, it will be contrary to the 
postulation, for, according to the Vaibhasika views, the birth 
of two cognitions (Vijnanas) simultaneously is not admitted. 1 
With a view to explaining separately the aforesaid shapes of 
the objects of perception conditional upon colour, i. e. there 
are the shapes like long, etc., of another kind which are different 
from the shapes of Vijnaptisvabhava, cloud, vapour, etc. have 
been mentioned separately in the second division. Mention of 
atapa (sunshine) and aloka (moonlight) is made in this division, 
hence it is stated that varnatmaka rupas (forms of matter 
associated with colour) also come across in particular case 
as samsthana darsananirapeksa (independent of perception of 
shape). In this case the warm sunshine and the cool moonlight 
have been denoted by the words ‘atapa’ and ‘aloka’ 2 respecti¬ 
vely. 

In atapa and aloka, which are perceived, only colour be¬ 
comes their alambana (support). But any kind of shape, such 
as, long, etc., does not become their alambana. In all these 
cases colour is perceived without having any shape. Elsewhere 
shape becomes supported in the awareness (or intimation) of 

1. Samanantarapratyayo hi tadanlm eittacaittalaksanah eka- 

syaiva tasya nllavijnanasya utpattau avakasam dadati- 

netaresam nTlantaradi vijnananarii yugapadvijnanotpattya- 

sambhavat—Abh., K , I. 6, Sphutartha. 

2. Atapah usnaprakasa suryasya, aiokah sTtaprakasa indoh 

Abh., K., 1. 10, Rahulakrtavyakhya. 
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colour. Of course, colour which is perceived in a picture is 
found to be endowed with shape, i. e- in all those cases each 
and every cognition exists having a support on both colour 
and shape. 

As there is the variety of exhibited rupas in colour and 
shape-consciousness (or intimation), twenty kinds of rupa have 
been shown by dividing it into three groups in the Vaibhasika 
texts. Dharmas (elements) which are known as earth, water, 
fire and air, in the worldly sense, will be included in the list of 
the aforesaid rupa, for these elements also are just like the aggre¬ 
gate of ultimate atoms, having colour and shape. As in earth, 
there are also colour and shape in water and fire. Therefore, 
there are also the aggregate of colour and shape-atoms like 
earth. As no colour nor any shape of air can be perceived, so 
the question is whether the air-element belongs to rupa or not. 
If not, then it will be outside the category of pancaskandha. 
If it is, then it has been divided as skandha of Samskrtadhar- 
mas (aggregate of non-eternal elements); this view will be 
affected by the fault of deficiency (nyunatadosa). Rahul Sans- 
krityayana, while explaining this question in his Vrttigrantha 
says that air also belongs to rupa (matter), for black colour 
and circular shape of air can by perceived. 1 Yasomitra has 
not said anything clearly about the colour of air. But the phy¬ 
sical sciences have demonstrated that air has got fluish colour, 
if it is cooled down. Jaina philosophy also admits the colour of 
air like the physical sciences. 

Earth is hard (of the nature of hardness or repulsion), water 
is cohesive (of the nature of attraction, i. e. the producer of 
lumpness of ground things), fire is of the nature of heat and air 
is motive (of the nature of motion) 3 . Earth is repulsive 
(sandharaka) because of being of the nature of hardness, water 

1. Vayudhaturapi prthivyadivatvarnasamsthana rupah, ata 

eva loke krsno vayuh, cakrarupovayuriti vyavaharalj 

—Abh. K., 1.3, Rahulakrtavyakhya. 

2. Bhutani prthivldhaturaptejo vayu-dhatavah 

—Abh. K„ 1.12. 
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is attractive because of its nature of cohesiveness, fire is cooker 
or warm because of its heat, and air is motive because of its 
nature of motion. 1 

These four elements are defined in the Vaibhasika texts as 
Dhatu (element) and Mahabhuta (fundamental or general ele¬ 
ments of Matter). Now, it is clearly understood that according 
to the Vaibhasika school, ‘rupa’ signifies colours, such as, blue, 
yellow, etc. and shapes, such as, short, long, etc. In the Vaibha- 
asika work these parimanas (dimensions) have been explained 
by the name of samsthana (shape), just as it is found in the 
Jaina works. Dharmas (element) which are known as earth, 
water, fire and are accepted as Rupa (Matter) according to the 
said view because of colour and shape of these Dharmas on 
the basis of the above analysis of them. 

In the Vaibhasika texts the objects having colour and 
shape have again been known by the appellation of Dhatu 
and Mahabhuta. The contention of this fact is this that as 
colour and shape, the same definition of earth, water, etc., 
are known by one term, Rupa’, because every one of them is 
Dharma having colour and shape. In order to explain them 
separately in the text prthividhatu, jaladhatu, tejodhatu and 
vayudhatu (earth, water, fire and air) have been dealt with 
by such dhatvantasarhjnas (terminologies). They do not call 
to mind the meaning in the sense of colour and shape. On the 
other hand, hardness, etc. point separately to the list of ten 
objects having colour and shape. 2 

The word ‘Prthividhatu’ denotes only hard natured colours 
and shapes, cohesive (attractive) colour and shape are not 

1. Dhrtyadikarmasamiiddhah kharasnehosnateranah 
—Abh. K., 1.12. 

2. PrthivTdhaturaptejovayudhatavah—Abh. K., 1.12; 
Dhatugrahanam varna samsthanatmakaprthivyadinirasa- 
rtharii svaiaksanopadayarupadharanadva dhatava iti, kathi- 
nyadisvabhavalaksanaih caksuradyupadayasvarupam ca da- 
dhatlti dhatavah — Ibid., Sphutartha. 
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signified by it. The word ‘Jaladhatu’ or ‘Ap-dhatu’ brings up 
cohesive colour and shape; it does not signify hard natured 
colour and shape. The word ‘Tejodhatu’ denotes only heat- 
natured colour and shape; it does not bring forth colour and 
shape of any other nature. The word ‘Vayu-dhatu denotes only 
motive colour and shape; it does not mean colour and shape 
of any other nature. In order to comprehend the characteris¬ 
tics like hardness, etc. which are possessed by the aforesaid 
elements endowed with colour and shape, these elements have 
been designated by the different terms like prthivl-dhatu, etc., 
for the natures, such as repulsion, etc., are produced by them. 
For this reason they may have been called ‘Bhuta’. Their 
constitution is very great, that is why they have been called 
Mahiibhuta (fundamental or general element). 1 2 * 

It is known that other entities are contained in earth. 
Ground things like saklu (wheat powder), etc. become lump 
with the mixing of water in them. This cohesive quality (or 
tendency) is produced by water in them. For this reason water 
has been called ‘Bhuta’. It is perceived that the cooking of 
foodstuffs is caused by fire, the raw mango ripens as a result 
of heat from the sunshine; the eaten food-stuff and liquid 
things drunk by some one (pltavastu) are cooked and digested 
by the fire of the stomach. This cooking function is performed 
by fire, so it is called ‘Bhuta’. It is known that other things 
are moved or increased by the assistance of air. 

If air blows in speed, the branches of leaves of the trees 
move to and fro; human body grows by vital air. This motion 
or activity of motion (prasarpana or vyuhanavrtti) 4 is caused 
by air. For this reason it is called ‘Bhuta’ in the Vaibhasika 

1. Tairmahabhutairudbhuta vyaktavrttih dhrtyadikayesu te 

iroe tadudbhutavrttayah prthivyaptejo vayuskandhah, 
esam mahabhutanam mahasannivesatvat maharacanatvat 
bhutam tanvantlti bhutani—Abh. K., 1. 12, Sphutartha. 

2. Vyuhanaiii puparvrddhih prasarpanam veti 

—Abh. K.. 1, 12 , Sphutartha., 
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text. The elements which are the producers of various vrttis 
(activities) are called Mahabhutas for their vastness. Thus 
Dharma (element) having one and the same colour and shape 
has been called Rupa, Dhatu, Bhuta, and Mahabhuta by 
name from different points of view. 

In the empirical world none of the various elements which 
are regarded as elements like water, etc. is the aggregate of 
Dhatus of one and the same category. As for example, an earth 
element as an aggregate of any particular earth-atoms would 
not be perceived in the empirical world. If an atom is taken 
as an example of earth-elements, then it is found in an analy¬ 
sis that there is an admixture of water, fire and air elements 
in it. It would be called earth because of there being a capa¬ 
city of it to contain other elements in it. It that case, having 
been there combined earth atoms, it must be admitted that 
there is a mixture of water-atoms in it. As a result of chemical 
action (paka) it has been transformed into the state of stone, 
so there is also a mixture of fire-atoms in it. As it is increasing 
(in volume), so it must be admitted that there is a mixture of 
air-atoms in it. By this order it should be understood that 
there is a combination of other elements in the elements like 
water, etc. 1 

Besides the five sense-data (indriyavisaya), constituting ex¬ 
ternal objects, the five sense-organs (indriyas) possessing colour 
and shape have been included in the list of Rupa (Matter) 
and have been conceived as rupaprasada (translucent matter 
of sense-organs), which covers the body when it is living. They 
are the substratum of visual consciousness, etc. 

According to Professor Stcherbatsky, this division of 
Matter (Rupa) into objective sense-data and sense-organs is 
similar to the Samkhya development of Matter along two 
lines, “the one with the predominance of the translucent 

1. Upaladike hi prthivtdra vye saihgrahapanktivyuhanadarsana- 
cchesanath jalatejovayunamastitvamanuiriTyate 
—Abh. K., I. 17, Sputartha. 



Elements of Matter 


67 


intelligence stuff (sattva) resulting in sense-organs, the other 
■with the predominance of dead matter (tamas) resulting in 
sense-objects in their subtle (tanmatra) and gross (mahabhuta) 
forms. In fact, the concept of tanmatra comes very near to 
the Buddhist conception of elements of matter (rupadharma). 
The fundamental difference between the two conceptions is 
that in the Samkhya system these elements are modification or 
appurtenances of an eternal substance. In Buddhism they are 
mere sense-data without any substance. 1 

The Vedantist View on Elements of Matter 

The Vedantist view on the elements of Matter is almost 
similar to that of the Safbkhya-Yoga system of thought. The 
■only fundamental difference is this that Maya 1 ( illusion ) is 
admitted as the material cause of the Universe in place of 
Prakrti of the Samkhya-Yoga. Besides, Matter is regarded 
without having atomicity 2 of structure. According to the Ve¬ 
danta, the five Mahabhutas ( gross elements of Matter ), viz. 
earth, water, fire, air and ether, and their five suksmabhutas 
(subtle forms of matter) represent the elements of Matter. The 
gross earth-matter is constituted of four parts of subtile earth- 
mitter and one part of each of other forms of subtile matter. 
Similarly, it is the principle with other gross forms of Matter, 
viz. water, fire, air and ether (akasa) in regard to their respec¬ 
tive constitution. 

The following table represents the constitution of gross 
Matter (Mahabhuta), if ak, v, t, ap and ks stand for the five 
forms of subtile matter (ether, air, fire, water and earth) and 
AK, V, T, Ap and Ks for the corresponding five forms of 
gross Matter : — 

Ak—ak 4 (vj t x ap x ks L ), ak 4 being the radicle. 

V =v 4 (ak x tj ap x ksj), v 4 being the radicle. 

T =t 4 (aki v x ap x ks x ), t 4 being the radicle. 

1. The Central Conception of Buddhism, p. 10. 

2. Brahmasiitraf 1. 1, Sarikarabhasya; PancadasT l. 

3. Brahmasutra, II 2.11,, Sarikarabhasya; Paficada&I 1. 
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Ap = ap 4 (ak^ v x t x ksj), ap 4 being the radicle. 

Ks = ks 4 (ak x v x t x apj), ks 4 being the radicle. 

The potential energies become actualized in the forms of 
gross forms of Matter in this way that “The Mahabhuta Akasa 
manifests sound, vayu, sound and mechanical energy; Teja,— 
sound, mechanical energy and heat-light, Ap—'the energy of 
taste - stimulus in addition and finally Ksiti - Earth,—the 
energy of the smell stimulus added to the foregoing. 1 

“The Suksma Bhutas are forms of homogeneous and conti¬ 
nuous matter, without any atomicity of structure; the Maha- 
bhutas are composite; but even these are regarded as continu¬ 
ous, and without any atomic structure. The Vedanta speaks of 
Anu not as ultimate indivisible discrete constituent of matter; 
but as the smallest conceivable quantum or measure. Here 
this philosophy differs from the Samkhya doctrine of the 
atomic structure of Matter.” 2 But the philosophy of Madhva a , 
the only Vedantist, supports the atomic growth of Matter by 
accepting the aforesaid five elements. Jaina metaphysics basi¬ 
cally disagrees from the Vedanta on this point of its doctrine 
of the atomic structure of Matter and the formation of its ele¬ 
ments, although this philosophy accepts the four elements - 
earth, water, fire, and air in common with the Vedanta. 

Earth, water, fire and air 4 have been accepted by all other 

I. The Positive Science of the Ancient Hindus, p. 87. 

2 Ibid., p. 88. 

3. Purnaprajfiadarsana. 

4. Samannaphalasutta, Dlghanikaya, Ajitakesakambalfs view; 

Sutrakrtariga, 1. 1. 17-18; Svetasvatara Upanisad, 1.2; 
Brhadaranyaka Upanisad, 2. 4. 12; Visesavasyakabhasya, 
gatha, 15531; Nyayamanjarl, Vijayanagara Series, p.472 
Tattvopaplavasimha, p. 1.; Tattvasaiirgrahapanjika, p. 205; 
Sutrakrtamga Niryukti, gatha 30.; GanadharavSda, 
Gujarat Vidyasafch^ Prak^n^,. the doubt, "of the third: 
Ganadha^a, P» -SQljMdijbjimanikay^,!!, Culamai- 

luthkTyamUa.Qfavyak^japriijspa.etq.. 
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Indian systems of thought as the basic elements which consti¬ 
tute the material universe, so there appears to be a close rela¬ 
tionship of the structure of elements of Matter of Jaina meta¬ 
physics with those of other Indian schools of thought. 

The Jaina concept of Pudgala (Matter), when compared 
with that of hyte or ylem 1 of Greek philosophy shows that 
originally the name ‘elementary particle’ was applied to the 
four elements only - fire, earth, air and water. The Jaina con¬ 
ception of elements of Matter appears to be unique in its ori¬ 
ginality, for it has given place to Indriyas (senses) 2 . Karmic 
matter 3 and Lesya (condition of soul) 4 also as the material 
elements in its fold on the basis of the psycho-physical aspects 
of the material universe. A study of the order of the elements 
of Matter reveals that Jaina metaphysics commenced with the 
conception of the grossest forms of Matter and went deep into 
that of its finest form—the subtile force by stages in dealing 
with the problem like general metaphysics and physics of the 
West. 

According to the modern physical sciences, there are stated 
to be one hundred three elements of Matter. There are as 
follows ; hydrogen, helium, lithium, berylium, boron, carbon, 
nitrogen, oxygen, fluorine, neon, sodium, magnesium, allumini- 
uin, silicon, phosphorus, sulphur, chlorine, argon, potassium, 
calcium, scandium, titanium, vanadium, chromium, manganese. 
Iron, cobalt, nickel, copper, zinc, gallium, germanium, arsenic, 
selenium, bromine, krypton, rubidium, strontium, yttrium, zir¬ 
conium. niobium, molybdenum, technetium, ruthenium, rhodi¬ 
um, palladium, silver, cadmium, indium, tin, antimony, tellu- 

1. A History of Greek Philosophy, W. K. Guthrie, Vol III 

p- 141. 

2. Bhs., 1.7.61; TS., II. 15. 

3. Satkhandagama, Vol. Ill, p. 3, 

Pancastikayasara, 83; 

Gommatasara (JIva); 602. Bhs., 1. 2. 22. 

4. Pancastikayasara, 89. 
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rium, iodine, xenon, cacasium, barium, lanthanum, cerium, 
praseodymum, neodymium, promethium, samarium, europium, 
gadolinium, terbium, dysprosium, holmium, erbium, thulium, 
yetterbium, lutecium, hafnium, tantalum, wolfram, rhenium, 
osmium, iridium, platinum, gold, mercury, thallium, lead, 
bismuth, polonium, astatine, radon, francium, radium, aciti- 
nium, thorium, protactinium, uranium, neptunium, plutinium, 
amercium, curium, berkelium, californiam. einsteinium, fernii- 
um, mendelevium, nobelium and lawencium. 1 

It is noteworthy that the Jaina literature mentions a number 
of basic elements of Matter some of which are common to both 
the physical sciences and Jaina chemistry, e. g. silicon, sulphur, 
iron, zinc, copper, tin, lead, silver, gold, murcury, 2 etc. It 
shows that like the alchemists of the middle ages the Jainacar- 
yas also conceived the idea of pure elements of Matter as dis¬ 
tinguished from its base forms on the basis of the knowledge 
of their experimental study of making gold, silver, etc. 3 with 
their keen insight in the womb of Nature even in the absence 
of developed experimental science of modern age 


0 


1. General Chemistry, Pauling. 

2. Suvarna-Raupya-Siddhi-Sastra, Jinadattasuri (VS. 1210). 

3. Ibid. 
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INDRIYAS, KARMA AND LE&YA 

FIRST SECTION 

INDRIYAS ( Sense-Organs ) 


Indriyas have been studied in Indian philosophy from the 
points of view of etymology of the word ‘Indriya’, cause of 
indriyas, their place, their number, their object, their shape, 
their mutual identicality and difference, their kinds and dis¬ 
tinction of apprehensibility of substance-quality dravyaguna- 
grahitvaviveka, etc. The earliest reference to its etymology is 
come across in the Panini Sutra. 1 2 The same etymology of the 
word ‘Indriya’ found its way in the early Buddhist and Jaina 
texts like Visuddhimagga 3 4 and Tattvarthadhigama Sutra s 
Bhasya 3 respectively. Besides, it is also recorded in the Jaina 
agama BhagavatT Vyakhyaprajnapti. 1 

In the history of the etymology of the word ‘Indriya’ there 
are mainly two things to be noted—the one is that the Buddhist 
grammarian and Panini’s commentator have given place to that 

1. Indriyamindralihgamindradrstamindrasrstamindrajustamin- 

dradattamiti va—Panini, 5. 2. 93. 

2. VM.XVI Indriyasaccaniddesa, 4, 5, 6, Vide Darsana and 
Cintana, p. 134. 

3. Pancendriyani bhavanti; arambho niyamarthah sadadipra- 

tisedharthasca; indriyamindralingamindradrstamindrajusta- 
mindradattamiti va (Pa. A. 2, Pa. 5, su 93); indro jlvah 
sarvadravyesvaisvaryayogat visayesu va paramaisvaryayogat, 
tasya lihgamindriyam, iihganat sucanat pradarsanadupas- 
tambhanad—vyanjanacca jlvasya lihgamindriyam— 

TS. Bha., IT. 15, p. 162. 

4. Bhs., 1. 7. 61, 7. 
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etymology in their respective works in details, while Acarya 
Hemcandra, 1 the independent Jaina grammarian also has given 
position to it in his own Vyakarana Sutra and Vrtti in full 
details. The other point is that the etymology of the word 
‘Indriya’ is not found in any Vedic philosophical work except 
in the very oldest commentarial works of the Panini Sutra, just 
as it is come accross in the Buddhist and Jaina texts. It is 
known that the etymology of the word ‘Indriya’, having found 
place in the Buddhist and Jaina philosophical treatises, became 
the subject of speculation of the philosophers. As for example, 
in the Matharavrtti, 2 the oldest Vedic philosophical treatise, 
there is preserved the etymology of the word ‘Indriya’, but it 
is quite different and distinguishable from that recorded in the 
Buddhist and Jaina works. It is gratifying to note that when 
the nirukti (etymology) of this word ‘Indriya’, having left the 
field of word, entered into that of philosophy, then the stamp 
of the philosophical community got impressed on it. Buddha- 
ghosa 3 speaks of all those meanings as spoken of by Panini in 
the nirukti of the word ‘Indriya’, but he has made an attempt 
to adopt it by stating the meaning of Indriya as Sugata. 4 The 
Jaina Acaryas interpret the meaning of the word ‘Indriya’ as 
only JTva generally; they have not made the meaning of it as 
Tlrthankara like Buddhaghosa as desired by himself. 

According to the Sathkhya, the material cause of the 
indriyas (sense-organs) is abhimana (ego) which is a kind of 
fine substance produced from Prakrti. 5 This view is acceptable 

1. Indriyam’, Hemasabdanusasanaih, I. 174, p. 128. 

2. In iti visayanam nama, taninah visayan prati dravantlti 
indriyani, Matharavrtti, ka. 26, p. 43. 

3. Tippan, 2, Darsana and Cintana, p. 134. 

4. Ko Pana nesam indiyattho namati ? indraliihgattho indri- 

yattho.. .bhagava hi sammasambuddho paramissariyabhavato 
indo .attho viniechayo VM. XVI. 4, 5, 6. 

5. Sattvika ekadasakah pravartate vaikrtadahaiikarat 
Bhutadestanmatrah sa tamasah, taijasadubhayaih 

—Samkhyakarika, 25. 
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to the Vedanta. The Nyaya 1 maintains that the cause of the 
indriyas is the five elements like earth, etc., which are nothing 
but non-living substances. This view is acceptable also to the 
Purva MTmamsakas. According to the Buddhist philosophy, 
the five sense-organs, because of being produced from rupa 
(Matter), are called rupa, which is particularly non-living. 
Jaina philosophy also makes reference to particular matter 
as the cause of the gross physical sense-organs (dravyendriyas), 
which is a particular non living substance only. 

The external shapes like karnasaskulT, aksigolakakrsnasara, 
triputika, Jihva and carma (ear-drum, eye-socket-pupil, nose, 
tongue and skin), which the common people call by the order 
of the names—karna, netra, ghrana, rasana and tvak—indriyas 
(sense-organs of hearing, sight, smell, taste and touch) respe¬ 
ctively, have been accepted as indriyadhisthana 3 (places or 
substrata of sense-organs) in all Indian systems of thought, but 
not as indriyas. Indriyas have been accepted as intangible entities 
existing in those shapes whether they are material or egoistic. 
Jaina philosophy, having accepted those material adhisthanas 
as dravyendriya (physical sense-organ) even, has indicated the 
same idea that adhisthanas are not really indriyas. According 
to this school, indriyas are intangible. But they, being not 
material (bhautika) or egoistic non-living substance, are con¬ 
sciousness or sentient capacity —like which is called bhavendriya 
(psychical sense-organ) by the Jainas. The sixth indriya called 
manas (mind) has been accepted as the internal sense-organ in 
all the Indian systems of thought. Like these six buddhTndriyas 
(organs of intellect) are common to all philosophies. But it is 
only the Sajbkhya philosophy which mentions eleven indriyas 3 
by counting the five karmendriyas (sense-organs of action), viz. 

1. Ghranarasanacaksustvaksrotranlndriyani bhutebhyah, 

' —NS., 1. 1.12. 

2. Nyayamanjarl, p. 477. 

3. Abhimano ahankarastasmad-dvividhah pravartate sargah. 

Ekadasakasca ganastanmatrah pancakascaiva.—Samhk- 

yakarika, 24. 
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speech, hands, foot, anus and the organ of procreation 1 as 
indriyas. Just as Vacaspati Misra and Jayanta Bhatta 2 spoke 
against the acceptance of karmendriyas of the Samkhya as 
indriyas, just so Acarya Hemacandra also, having refuted 
indriyatva (the state of sense-organ) of karmendriya, followed 
the previous Jaina Acaryas like Pujyapada and others who 
argued in this manner : “This is the section dealing with 
consciousness. Those that are the instruments of consciousness 
alone are mentioned here, and not those that are the instru¬ 
ments of activity as these have no such limits. All the limbs 
and minor limbs are the instruments of activity. And these 
are determined by name-karmas of limbs and minor limbs. 
Moreover, the instruments of action are not five only.” 3 

Here the question arises when Acarya Pujyapada and other 
old Jainacaryas and scholars like Vacaspati, Jayanta Bhatta 
and others have forcefully refuted the eleven indriyas of the 
Samkhva, then why have they not denied or mentioned the 
number of twenty-two indriyas 4 which are well known in the 
Buddhist Abhidharma work. 5 It is known that in the Buddhist 


1. BuddhTndriyani caksuhsrotraghranarasanasparsanakani. 
Yakpanipadapayupasthan karmendriyanyahuh.—Samkhya- 
karika, 26. 

2. TatparyatTka, p. 531; Nyayamanjarl, p.483. 

3. Paneendriyani bhavanti, arambho niyamarthah sadadipra- 
tisedharthasca. TS., Bha., p. 162; Sarvarthasiddhi, p. 174. 

4. Dhatunam anantaraih udditthani pana, indriyani ti bavTsatr 
indriyani : cakkhundriyam, sotindriyarii, ghanindriyam, 
jihvindriyam, kayindriyam, manindriyam, itthindriyam, 
purisindriyarii, jlvitindriyam—sukhindriyaih dukkhindriyam 
somanassindriyam, domanassindriyam, upekkhindriyam, sad- 
dhindriyam, vlriyindriyaiia, satindriyaih, samadhindriyam, 
pannindriyam, anannatannassamltindriyaih annindriy .im 
annatavindriyarii ti.—VM.; XVI, I. 

5. Abhidharmakosa, Sphutartha, 95; VM., XVI, 1. 2 ff., 
Darsana and Cintana, p. 137. 
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Abhidharma tradition there was a common custom of referring, 
to every manasaiakti (mental power) by the word ‘indriya’. 
Having thought thus, they have not mentioned or refuted that 
tradition. Objects like sound, colour, smell, taste, touch, etc., 
are always apprehensible to the six sense-organs. In this regard 
all the systems of thought are of one view, but there is the 
difference of opinion of the Nyaya-Vaisesika from all others 
systems of thought with regard to the apprehensibility of subs¬ 
tance by the indriyas. All other philosophies, even having 
accepted indriyas as the apprehenders of quality, admit six 
sense-organs as the apprehenders of substance, while t! e Nya¬ 
ya-Vaisesika and the PurvamYmarhsaka call eye, tactile organ 
(sparsanendriya) and mind as the only apprehenders of subs¬ 
tance, but not others. 1 Acarya Hemacandra has expressed this 
difference of opinion, having spoken of karma-bhava-pradha- 
navutpatti of the words, such as, sparsa (touch), etc., and along 
with it he followed the previous Acaryas. 

The discussion on indriya-ekatva (singleness or oneness 
of sense-organ) and multiplicity of indriyas is very old in the 
metaphysical tradition. 2 Some, having accepted the sense-organ 
as one, has supported its many functions by its many sthanas 
(places), while all the advocates of the multiplicity of sense- 
organs maintained only the principle of multiplicity of sense- 
organs by refuting the view of singleness of the sense-organ. 
In regard to this Acarya Hemacandra, having recourse *to the 
method of the relative point of view, followed the old Jainac- 
aryas by making a synthesis of both the theories, i. e. mutual 
singleness and multiplicity in sense-organs, and avoided the 
faults attributed to each other in the case of every extreme 
view. 

Indriyas (sense-organs) are of two kinds, viz. Dravyendriya 
( physical sense-organ ) and Bhavendriya ( psychic sense- 

1. MuktavalT, ka, 53-56. 

2. Sthananyatve nanatvadavayavinanasthanatvacca saihsayah. 

—NS., 3. 1. 52. 
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organ). 1 Dravyendriya, because of being produced from matter 
is non-living matter-like (physical), but Bhavendriya is know¬ 
ledge-like because it is the mode of Cstanasakti (capacity of 
consciousness). 2 Dravyendriya is produced by the rise of 
angopaiiga (limbs) —and nirm?nanamakarma (i. e. constitution¬ 
making namakarma) 3 . There are stated to be two divisions of 
it, viz. nirvrtti and upakarana 4 (accomplishment and means). 

The name of the shape (or form), of sense-organs is nirvrtti. 
It is also divided into two kinds, viz. bahya (external) and abhy- 
antara (internal) 5 The external shape or form of sense-organ 
is called bahyanirvrtti, while the name of the internal shape 
or form is abhyantaranirvrtti. The external part is just like 
the sword, while the internal part is like the sharpness of it 
which is made of very fine translucent atom. Both material 
and pyschical natures of the internal nirvrtti have been 
•described. Upakarana is the means of nirvrtti; it is also 
external and internal. 0 In regard to the shape of sense-organs 
it should be noted that there are many kinds of shape of 
skin, but there is no difference in its external and internal 
shapes. 

The internal shape of skin of any being is just like the 

1. Dvividhanlndriyani bhavanti—dravyendriyani bhavendri- 
yani ca—TS. Bha., II, 16, p. 163. 

2. Samanyatah dravyamayani dravyatmakani dravyendriyani, 
bhavendriyani tu bhavatmakanyatmaparinatirupanlti 

— TS. Bha., p. 164. 

3. Ibid., p. 164. 

4. Nirvrttyupakarane dravyendriyani, TS., II. 17; Tatra 
nirvrttlndriyamupakaranendriyam ca dvividham dravyen- 
driyam.—TS. Bha. II, 17. 

5. NirvrttirangopadganamanirvartitanTndriyadvarani, karma- 
visesasaaiskrtah sarlrapradesah, nirmanananadgopaiiga- 
pratyayamulagunanirvartanetyartah- Ibid., p. 164. 

<>■ TS, Pt. I, pp. 164, 165. 
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external shape of skin. 1 But in the case of other sense-organs 
it is not so. Except skin the internal shapes of all other 
sense-organs are not identical with their external shapes. The 
internal shapes of kindred sense-organs of all classes of animals 
have been accepted as of one and the same type. As for 
instance, the internal shape of the ear is like the shape of a 
kadamba-flower, that of the eye is like the lentil, that of the 
nose is like the atimuktaka flower, that of the tongue is like- 
khurupa (dagger or weeding agricultural implement). The 
internal shape of the skin is of differents kinds. 2 

The external shapes of all the sense-organs are different in 
all cases o" animals, as for example, ears, eyes, noses and 
tongues of man, elephant, horse, cow, cat, rat, etc. 3 

All these five sense-organs are individually an innumcra- 
bleth part of an ahgula (finger) by thickness (bahalla), while 
the ear is an innumerableth part by width (pohatta); thus upto 
that of the eye and nose; the tongue is one ahgula (finger) by 
width (pohatta); and the skin is equal to the extent of the 
body. These five sense-organs are endowed with infinite units 
(anantapradesikas) and immersed in countless space-points 
a>irh ;'iyeyaprad;savaga lh 1 ). The least of all these is 
the eye. 4 

The capacity of apprehending objects by internal nirvrtti 
(formation) is called upakaranendriya. 5 

Bhavendriya (psychic sense-organ) is of two kinds, viz. 
labdhirupa (mental faculty-like) and upayogarupa (consciou- 


1. TS., Pt. I, pp. 165. 

2. Bhs., 2.4. 499; Prajna, 15, 191; Pancadasa, Indriyapada, 
Prathama Uddeiaka; Fourth Karmagrantha, pp. 36-37; 
TS., ch. II 17-18 and vrtti;Visesava., gatha„ 2993-3003 and 
Lokaprakasa, Sarga, 3* SI. 464.if/ 

3. TS., Pt. I, p. 165. 

4. Panna, 5, Indfiyapadju appabahudaram, l Oh* p, 166* 

5. TS., Pt. I, p. 164. 
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sness-like). 1 2 The ksayopasama of Matijnanavarana— the parti¬ 
cular capacity of consciousness is called labdhirupabhavendriya. 
The pravrtti (action) which takes place in the apprehension 
of objects by soul according to this labdhirupabhavendriya is 
called upayoga-rupa bhavendriya. 3 

According to the Buddhist philosophy, “The translucent 
matter of sense-organs (rupaprasada) is very subtle; it is like 
the shining of a jewel, it cannot be cut in two, 3 it cannot be 
burnt, 4 it has no weight, 5 6 it disappears without a residue at 
death. 0 It is nevertheless atomic, and is represented by five 
different kinds of atoms. The atoms of the organ of sight 
(caksurindriya) cover in concentric circles the eye ball. The 
atoms of the organ of taste, or more precisely that matter which 
is supposed to convey the sensation of taste, covers in concentric 
semicircles the tongue. The atoms of the organs of touch 
(kayendriya) cover the whole body. 7 The idea that all these 
different kinds of special matter are, indeed, the same translu¬ 
cent subtle stuff covering the whole body and disappearing at 
death had also its advocates, who consequently reduced all 

1. Labhyupayogau bhavendriyam, TS., II. 18, p. 166. 

2. Labdhirupayogastu bhavendriyam bhavati, labdhirnatna 
gatijatyadinamakarmajanita tadavaranTyakarmaksayopas- 
amajanita ca, indriyasrayakarmodayanirvrtta ca jTvasya 
bhavati. TS. Bha., p. 166. 

.3. Chinatti chidyate caiva bhayam dhatu catustayam 

Dahyate tulayatyevam vivado daghrtulyayoh. Abh. K. 1.36, 
Tibetan Text, p. 63; Abh, K., 1. 36, Yas. Comm. 

4. Abh. K., 1. 36, Tibetan Text, p. 36. 13. 

5. Ibid. 

6. Vipakajaupacayikah pancadhyatmam vipakajah 
Na sabdo apratigha astau naisyandika vipakajah; 

mrtasyananuvrtteh; Abh. K., 2.37. Yasomitra. 

7. Tribhirghranadibhistulyavisayagrahanam matam. 
Caramasyasrayo atltah panc5nam sahajasea taih. Abh, 

K., 1.44. 
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•senses to one, the sense of touch, but this did not find general 
acceptance. Being as subtle as the shining of jewel, this matter 
cannot appear alone; it is supported by gross matter (maha- 
bhuta) of which the eye ball and flesh in general consist.” 1 

A comparative siudy of Indriyas by all Indian systems of 
thought in brief reveals that the Jaina view on them from their 
physical and psychic aspects is more subtle and thought— 
provoking as they have been accepted as representing translu¬ 
cent matter. 


SECOND SECTION 

KARMA 

All forces of life and Nature are associated together in the 
principle of cause and effect—the central theme of studies of 
all branches of knowledge. The fundamental law of causation 
pervades the entire sphere of physical and psychic worlds, 
governing the process of origination, continuity and decay of 
the substances—living and non-living, gross and fine, developed 
and undeveloped. A universal law of causation explains and 
interprets the psycho-physical actions and reactions of beings, 
which are manifested in the forms of thoughts, feeling and 
behaviour. 

According to Jaina philosophy, soul is endowed with cons-, 
ciousness, infinite modes of knowledge, self-awareness, conduct, 
and of the attribute of neither heaviness nor lightness respecti¬ 
vely, from the stand point of condition in its perfect eternal 
state. But the worldly souls are imperfect, for their innate 
faculty is clouded by a very fine foreign element intangible to 
the senses which is called Karma and is an aggregate of mate¬ 
rial particles. This karma-pudgala ( karmic matter ), having 
entered into the mundane soul through the mental, vocal and 
bodily actions, causes certain conditions in it due to the modi¬ 
fications of consciousness comprising four passions, viz. anger, 
pride, deceitfulness and agreed. 


1. The Central Conception of Buddhism, p. 10-11. 
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NATURE OF KARMA-PUDGALA (KARMIC MATTER)' 
The common meaning of the word ‘Karma’ is action and 
this meaning of its come across in the Vedic tradition from 
the Vedic age up to the Brahmanic period. In this tradition 
naimittika kriyas (occasional ceremonies) of day-to-day life, 
such as, sacrifice, etc., have been called Karma. It was ad¬ 
mitted that the performance of these actions was made in order 
to please the gods so that they would fulfil the desire of the 
performer. 1 The meaning of Karma as action is accepted in 
the Jaina tradition, but the Jainas do not admit only this mean¬ 
ing as it is pointed out. Each and every activity of the worldly 
beings or desire is infact Karma, but in the Jaina tradition it 
is called Bhavakarma. The non-living material substance which 
makes soul in bondage, having come into contact with it, due 
to that Bhavakarma (i. e. action of soul) is called Dravya- 
karma. 2 It is Pudgaladravya (materia! substance); its appella¬ 
tion of Karma (kanmasamjna) is analogical (aupacarika), 
for it is the activity of soul or it is produced by 
its action, hence it is also called Karma. Here upacara(analogy) 
of the cause is made to be in the effect. That is, according to 
the Jaina definition, there are stated to be two kinds of Karma, 
viz. Bhavakarma and Dravyakarma. 3 The activity of Soul is 
Bhavakarma and its effect is Dravyakarma. There exists a 
relation of cause and effect between these two Karmas; 
Bhavakarma is a cause and Dravyakarma is an effect. But this 
cause-effect relation is similar to the cause-effect relation of 
the hen and its egg. Egg is produced from the hen, hence it is 
a cause and the egg is an effect. It is true, but the hen also is. 
born of the egg. 4 Therefore, there is the cause-effect relation. 

1. MTmamsa. 2. 1.5. 

2. Kammattanena ekkam davvam bhavetti hodi duviham tu 
Poggalapindam davvam tassatti bhavakammam tu—sat , 
Vol. 15.6.’ ’ 

3. Ibid. 

4. Amdae paccha kukkudl puvvim kukkudl paccha amdae* 
Roha ! see nam amdae kar> ? Bbagavaia, kukku^lo sa nari* 
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in both of them. But it cannot be said which is the first or prior. 
From the point of view of santati (continuity) their cause effect 
relation is beginningless. Similarly, Dravyakarma is produced 
from Bhavakarma, so Bhavakarma is accepted as a cause and 
Dravyakarma as an effect. But the consumption (nispatti) of 
Bhavakarma does not take place in the absence of Dravya¬ 
karma. Therefore, Dravyakarma is a cause of Bhavakarma and 
Dravyakarma exists tike the relation between the hen and its 
egg from the point of view of continuity (santati). Although 
the cause-effect relation of Bhavakarma and Dravyakarma is 
beginningless from the stand-point of continuity; nevertheless, 
it is known from individual consideration that the cause of 
some one Dravyakarma will be some one Bhavakarma; therefore, 
the relation of priority and posteriority between them can be 
determined, for one Bhavakarma from which one particular 
Dravyakarma is produced is the cause of this Dravyakarma 
and this Dravyakarma is the effect of that Bhavakarma, but 
not the cause. Similarly, it is to be admitted that even there 
being individually prior and posterior states, both of them are 
beginningless from the point of view of class because of there 
being the absence of purvaparabhava (prior and posterior 
states). 

It is evidently clear that Dravyakarma is born of Bhava¬ 
karma, because Soul becomes in the bondage of Dravyakarma 
only due to its transformations like attachment, aversion and 
delusion, i. e. it travels in the world without attaining libera¬ 
tion. The reason why has Dravyakarma been accepted as the 
cause in the production of Bhavakarma is this that if the pro¬ 
duction of Bhavakarma is possible in the absence of Dravya¬ 
karma, there will be the emergence of Bhavakarma in the libe¬ 
rated souls and again they will have to come down to this 
human world. Moreover, there will be no difference between 
the world and liberation. It will have to be accepted that there 

kukkadl kao ? Bhamte ! amdayao evameva Roha ! se ya 

amdae sa ya kukkudl. puvviihpete pacchapete duvete 

sasayabhava, ananupuvvT esa Roha—Bhsa., 1.6. 53. 
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is the capacity in the liberated soul, to be in bondage, just as 
it is the case with the worldly soul. In such a condition no 
man will strive for attaining liberation. Therefore, it must be 
admitted that there is no Bhavakarma in the liberated soul 
because of the absence of Dravyakarma in it. And there takes 
place the emergence of Bhavakarma in the worldly soul on 
account of there being Dravyakarma. In this way, the worldly 
life is beginningless for the soul owing to the cause of origina¬ 
tion of Dravyakarma from Bhavakarma and that of Bhava¬ 
karma from Dravyakarma since the beginnjngless time. 

The emergence of Dravyakarma takes place from Bhava¬ 
karma; therefore, Dravyakarma is the effect of Bhavakarma; 
such is the relation of cause and effect. Just as the lump of 
earth which changes into the form of a jar is the material 
cause, but it cannot become jar in the absence of a potter, 
even though there is the capacity in it to become a jar, there¬ 
fore, the potter is the efficient cause, just so there is the capa¬ 
city in Pudgala (Matter) to undergo transformation into the 
form of Karma, hence it is the material cause. But the 
material substance (Pudgaladravya) cannot change into the 
form of Karina until there is no existence of Bhavakarma in 
Soul. For this reason Bhavakarma is the efficient cause. Simi¬ 
larly, Dravyakarma also is the efficient cause of Bhavakarma. 
That is to say, the cause-effect relation of Dravyakarma and 
Bhavakarma is nimittanaimittikarupa (occasion-occasionedlike), 
for not becoming upadana-upadeyarupa (material cause and 
effect caused by it). 1 

I. For example, (1) A is the Upadana-karana of B. 

(2) B is the upadeya of A. 

(3) B is the upadana of C. 

(4) C is the upadeya of B. 

Three stages are involved in the process of matter which 
aggregates in the material world, e. g. water-karma-fire. 
Similarly, three stages of mind are involved in the mental 
world : (1) thought of being harmed, (2) anger and (3) 
thought of harming. If the earlier stage of mind causes a 
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The pravrtti (activity) of the worldly soul is called Bhava¬ 
karma; the four internal transformation of the soul, viz. anger, 
pride, deceitfulness and greed are called Bhavakarma or the 
internal transformations of it, viz. attachment, aversion and 
delusion are Bhavakarma. The worldly soul is constantly 
associated with the body, so its activity is not possible without 
the support (base) of mind, speech and body. The emergence of 
the interna! transformations like the four passions, or attach¬ 
ment, aversion and delusion of the soul takes place by the 
activities of mind, speech and body. In other words, it can be 
said that the mental, vocal and bodily activities of the worldly 
soul which are also called yoga (activity) are tinged with the 
colour of attachment, aversion and delusion or four passions 
(kasayas). In fact, pravrtti (activity) is one, but just as a piece 
of cloth and its colour are called different, just so there are 
also two names of this pravrtti of soul, viz. yoga (activity) 
and kasaya (passion). Just as a new piece of cloth devoid of 
colour is of oae colour, just so the pravrtti of mind, speech 
and body free from the colour of passion is of one colour. Just 
as the colour of a piece of cloth is sometimes light and some- 

later stage of mind, the former is upadana and the latter 
is upadeya. If the earlier stage of matter causes a later 
stage of matter, the former is upadana and the latter is 
upadeya. e. g. water particle, Karma-particle, earth 
particle. 

Nimitta : If a stage of mind cause a state (stage) of matter 
or vice versa, then the cause is nimitta and the effect is 
naimittika. 

e g. I. Cause—anger (mental stage), effect Karma particle, 
becoming earth particle (material stage). 

2. Cause —Water particle becoming karma-particle 

(material happening) 

3. Effect —anger (mental happening). 

That is to say, when the like causes the like, it is 
upadana-upadeya, when the unlike causes the unlike, 
it is nimitta-naimittika. 
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times deep, just so this Bhavakarma is sometimes intense and 
sometimes mild in the presence of the colour of passion with 
the operation of activity (yogavyapara); just as a piece of cloth 
devoid of colour can be small or large, just so the activity free 
from passion can also becomes more or less. But there becomes 
the absense of intensity of mildness (mandata) of luminosity, 
being the cause of colour. For this reason, the importance 
of colour-communicating passion is more with regard to 
activity. Therefore, only passion is called Bhavakarma. In the 
binding'of Dravyakarma both activity and passion 1 have usually 
been accepted as the efficient cause, still this is the reason of 
accepting only passion as Bhavakarma. In a nutshell, the four 
passions (kasayas)—anger, pride, deceitfulness and greed or the 
faults—attachment, aversion and delusion 2 are Bhavakarma. 
Soul becomes bound by receiving Dravyakarma from them. 

1. Joga payadipaesam thii anubhagam kasayau—Paneama- 
karmagrantha, Gatha, 96; Bhs. 9. 33. 385. 

2. Rago ya doso vi ya kammablyam, 
kammam ca mohappabhavam vayamti, 
kammam ca jalmaranassa mularh, 

dukkham ca jaTmaranam vayamti—Uttara , 32. 7; 
Carittamohanara kammam, duviham tu viyahiyarii 
Kasayamohanijjain tu, nokasayam taheva ya—Ibid. 33.10; 
Sakasayatvajjlvah karmano yogyan pudgalanadatte; Ts., 
VIII. 2; 

Dohi thanehirii aya ahe logam janai pasai, tam samohaenaro 
ceva appanenam aya ahe logam janai pasai, asamohaenam 
ceva appanenam aya ahe logam janai pasai,adhohi samohaya 
samohaenam ceva appanenam aya ahe logam janai 
pasai—Sthanatfaga Sutra, 2. 2. 114; 

Micchattarii puna duviham jTvamajTvam taheva annanam 
Aviradi jogo moho kodhadiya ime bhava—Samayasara 94; 
Uvaogassa anai parinama tinni mohajuttassa 
Micchattam annanam aviradi bhavo ya nadavvo—Ibid. 96; 
Jam bhavam suhamasuham karedi ada sa tassa khalu katta 
Tam tassa hodi kammam so tassa du vedaga appa—Ibid. 109: 
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The Nyaya-Vaisesika view on Karma 

Other Indian systems of thought have admitted this doc¬ 
trine of Karma by different appellations. The Naiyayikas have 
accepted the three vices of faults, viz. raga (attachment), dvesa 
(aversion) and moha (delusion). The pravrtti (activity) of mind, 
speech and body of beings takes place on receipt of the im¬ 
pulse from these vices. Merit and demerit or virtue and vice 
(dharma and adharma) originate from this pravrtti. Dharma 
and Adharma (merit and demerit) have been called by the 
Naiyayikas as Samskaras (forces). 1 

These three faults—raga (attachment), dvesa (aversion) and 
moha (delusion) as mentioned in the Nyaya are accepted by 
Jaina philosophy as Bhavakarma by name. That which is 
called by the Naiyayikas as pravrtti produced from dosa is 
named as yoga (activity) in Jaina metaphysics. The Naiya¬ 
yikas have attributed the name ‘Samskara’ (force) or Adrsta 
(unseen force) to dharma and adharma (merit and demerit) 
born of pravrtti (activity); that is the place of Paudgalika- 
Karma or Dravyakarma in Jaina philosophy. In the Nyaya view 
■Samskara like dharmadharma is the quality of Soul. But it 
should be noted that only Soul is conscious because of there 
being the difference between quality and its substratum accor¬ 
ding to this view, its quality cannot be called conscious, for 
there is no inhering relation of consciousness in Samskara 
(force). The Jaina Dravyakarma also is non-conscious, there- 

Cahuviha aneyabheyam bariidhate nanadaxhsanagunehim 
Samaye samaye jamha tena avamdhutti nanl du, Samayasara 
177, Mohena va ragena va dosena va parinadassa jlvassa 
Jayadi viviho bamdho tamha te samkhavaidavva. 

—Pravacanasara. 1. 84; 

Jo moharagadose nihanadi uvaladdha jonhamuvadesam 
so savvadukkhamokkham pavadi acirena kalena. Ibid. 1.88. 

1. NBha., 1.1.2; NS., 4. 1. 3, 17; 

Evam ca ksanabbangitvat samskaradvarikah sthitah sa kar- 
majanyasamskaro dharmadharmajirocyate, NM,, p. 472; 
see also NM., pp. 471, 500, etc; see PPBha, about pravrtti. 
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fore, both Samskara and Dravyakarma, as they may be called, 
are non-conscious. In both the views the difference is this 
that according to the Naiyayikas, Saihskara is a quality 
of Soul, while Dravyakarma of the Jainas is Pudgaladravya 
(material substance). On deep consideration this difference 
also appears to be negligible. The Jainas accept this propo¬ 
sition that Dravyakarma originates frcm Bhavakarma, the 
Naiyayikas also admit the origination of Samskara. The 
real significance of the postulation that Bhavakarma has produ¬ 
ced Dravyakarma is this that Bhavakarma has made some such 
Samskara as a result of which Pudgaladravya has been changed 
into the form of Karma. Like this the particular Saihskara 
which took place in Pudgala (Matter) due to Bhavakarma 
is real Karma, according to the Jaina view. This Saihs¬ 
kara (impression or force) is non-different from Pudgaladravya, 
therefote.it is called Pudgala. Under such conditions there 
does not exist any particular difference between Saihskara of 
the Naiyayikas and Dravyakarma of the Jainas. 

The Jainas accept the subtle body called ‘kixmanasarTra’ 
also over and above the gross body. There takes place the 
birth of the gross body because of this karmic body. The 
Naiyayikas call ‘karmana-sarlra’ as avyakta-sarTra’ (unmani¬ 
fest-body) 1 . The Jainas accept it to be intangible to the sense; 
for this reason, it is really unmanifest. It appears here that 
the thought on liberation came later on. 

The Vaisesika conception of Karma is identical with that 
of the Nyaya. Adrsta (unseen force) is one of the twenty 
four qualities as propounded by Prasastapada. This quality is 
different 3 from Samskara-guna (quality of force). It has been 

1. NV„ 3. 2. 68. 

2. Gunasca ruparasagandhasparsasaihkhyaparimanaprthaktva- 
samyogavibhagaparatvaparatvabuddhisukhaduhkheccha- 
dvesaprayatna&ceti kanthoktah saptadasa / ca sabdasamuc- 
cita^ca gurutvadravatvasnehasamskaradrstasabdah 
saptaivetyevam caturvimsati gunah—PPBha , p. 3 

and pp. 637, 643. 
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divided into two kinds, viz. dharma and adharma (merit and 
demerit). It is known by this that Prasastapada has made 
mention of dharma and adharma by the word ‘Adrsta’ instead 
of the word ‘Samskara’. From this fact only the differe ce of 
name should be understood, without having accepted the diffe¬ 
rence of postulation, for Prasastapada has accepted ‘Adrsta’ 
as the quality of Soul, as much as equal to ‘Samskara’ 
of the Naiyayikas. In the Nyaya-Vaisesika philosophy this 
tradition of the origination of Samskara from dosa (fault), 
birth from Samskara (force), dosa (fault) from birth and again 
Saihskara (force) from dosa (fault) has been regarded as begin¬ 
ningless like the seed and the sprout. This is just like the afore¬ 
said beginningless tradition of Bhavakarma and Dravyakarma 
of the Jainas. 1 

THE SAMKHYA-YOGA VIEW ON KARMA 
There is very much sameness of the doctrine of Karma of 
the Yoga philosophy with the doctrine of Karma of Jaina 
metaphysics. According to the Yoga, avidya (ignorance), 
asmita (egoism), raga (attachment), dvesa (aversion) and abhi- 
nive&a (affection) are the five klesas (afflictions). 2 Due to 
them there takes place (i. e. originates) the tenacity of mundane 
existence'—the activity of mind (vrtti) and from it there 
are produced Samskaras (forces) like dharma and adharma 
(merit and demerit); klesa (affliction) can be equated with 
Bhavakarma, vrtti with yoga and Samskara with Dravya¬ 
karma. 

1. Nanvevamapyavidyaparikalpita’esa brahmajlvatmavi- 

bhagah,. .kasyaisa dosa yadi canaditvamasya 

pariharo bljankuravadbhavisyati, bhavadbhirapi 
canyamanadireva samsaro abhyupagatah avidyaiva ca 
samsara ityucyate — NM„ p. 513/95. 

2. Avidya asmitaragadvesa’bhmivesah panca klesah— 
Yogasutra, 2. 3. 
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In the Yoga philosophy Samskara is called Vasana (desire}, 
karma (action), and apurva (energy) also. Moreover, in this 
view the cause-effect relation of klesa and karma has been accep¬ 
ted as beginningless 1 like the seed and the sprout as much 
equal to Bhavakarma and Dravyakarma of Jaina metaphysics. 

In regard to the doctrine of Karma the difference between 
the Jaina and Yoga views is this that according to the latter, 
the relation of all these, klesas (afflictions), klistavrtti 
(afflicted activity) and Samskara (force) is not with Soul, but 
rather with citta (mind) or antahkarana (internal sense-organ) 
and this antahkarana is the modification of Prakrti. According 
to the Jaina view, there is the relation of the material karmic 
body with Soul due to the dispositions—moha (delusion), 
raga (attachment) and dvesa (aversion), since a beginningless 
time there exists a relation of cause-effect (karya-karana) bet¬ 
ween bhavas (dispositions) and the karmanasarTra (karmic 
body) like the seed and the sprout. In the origination of one, 
the other exists as cause; nevertheless, both of them are in asso¬ 
ciation with Soul from a beginningless time. It is impossible 
to determine which is the first between them. 

Similarly, in the Sariikhya view, the subtle body (linga- 
sarTra) is in association with Purusa (self) from the beginningless 
time. The subtle body (lingasarlia) originates from the dispo¬ 
sitions (bhava) like raga (attachment), dvesa (aversion) and 
moha (delusion) and there is also a cause-effect relation bet¬ 
ween the dispositions and the subtle body like the seed 
and the sprout. 2 Just as the Jainas accept the gross body as 

1. Vrttayah pancayah klistaklistah—Yoga, I, 5; Yogabhasya, 
1. 5; Ibid , 2. 3. 

Tatra punyapunyakarma&ayah 
kamalobhamohakrodhaprasvah ’’•■■etc.. Ibid., 2. 12. 

Satsu klesesu karmasayo vipakarambhT bhavati, 
nocchinnaklesamulah /”, Ibid., 2. 13. etc. 

See also their TattvavaisaradI, Bhasvatl, etc., 
commentaries. 

2. Matharavrtti, 52; TattvakaumudT vyakhya, 52, 
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separate and distinct from the karmic body, so the Samkhya also 
accepts the subtle body as different »rom the gross body. 1 In the 
Jaina view both the gross and fine bodies are materia!, - in the 
Samkhya view also these two are Prakrtic (of primordial 
Matter). The Jainas, having accepted both the bodies as the 
modifications of Matter even, regard the classes of both as 
different. According to the Samkhya, the one is tanmatric(infra- 
atomic) and the other is born of parents. In the Jaina view, the 
gross body becomes separate at the time of death and a new 
body is produced at the time of birth. But the karmic body goes 
along with Sou! from one place to another place of birth at the 
time of death and thus it exists. The Samkhya also postulates 
that the gross body born of parents does not remain with the 
self at the time of death and a new body is produced on the 
occasion of the next birth. But the lingasarlra (subtle body) exists 
as permanent and moves from one place to another. 3 Accord¬ 
ing to the Jaina system of thought the karmic body associat¬ 
ed with Soul since a beginningless time ceases to be at the 
time of liberation. Similarly, it is maintained in the Samkhya 
that there takes place the cessation of the lingasarlra (subtle 
body). 3 In the Jaina view karmanaSarlra and dispositions 
(bhavas) like raga (attachment), dvesa (aversion), etc., remain 
with Soul from a beginningless time; without the one there is 
no existence of the other. Like this, in the Samkhya view the 
lingasarlra also does not exist without dispositions and vice 
versa. 4 According to the Jaina view, karmanasarlra is non- 

1. Suksma matapitrjah saha prabhutaistridha visesah syuh 
Suksmastesam niyata matapitrja nivartante— 
Samkhyakarika, 39 

2. Matharakarika, 44, 40; Yogadarsana, 2. 13; Bhasvatl’s 
commentary; Samkhyakarika, 40. 

3. Liiigam pralayakale pradhane layam gacchati iti lingaih 
—Matharavrtti, 40 

4. Citram yathasrayamrte sthanvadibhyo yatha vina chaya 
Tadvadvina Rviiesaih na tisthati nirairayam Iingaih 
—Samkhyakarika, 41. 
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resisting (aghata) or unimpeded; the Samkhya also maintains 
that the lihgasarlra is endowed with unimpeded motion; it is 
not to face any resistance. 1 In the Jaina view there is no capacity 
of enjoyment in karmanasarlra but the gross body enjoys by the 
senses. Similarly, in the Samkhya view also the lihgasarlra is 
devoid of the capacity of enjoyment. 2 

Although according to the Samkhya view, the dispositions 
like raga, etc., are the modifications of Prakrti (Primordial 
Matter), lihgasarlra also is the modification of Prakrti, and 
the other material objects are as such, even then the Samkhya 
does not deny the categorical divisions existing in all these 
modifications. It accepts three kinds of sarga (creation), viz. 
pratyayasarga (evolution or creation of intellect), tanmatric 
sarga (infra-atomic creation) and bhautika-sarga (material 
evolution or creation). 3 The dispositions, such as, raga, dvesa, 
etc., are included in the pratyayasarga 4 and the subtle body 
is in the tanmatric sarga (in'-ra-atomic creation or evolution of 
rudimentary elements). 5 Similarly, in the Jaina view the dis¬ 
positions like raga, etc., arc produced from matter; and so 
also is the case with the karmic body. But the basic difference 
between these two views is that the material cause of disposi¬ 
tions is Soul and the efficient cause of them is Matter, while 
the material cause of the karmic body is Matter and the 
efficient cause is Soul. 

1. Purvotpannamasaktam nityam mahadadisuksmaparyantam 
Samsarati nirupabhogam bhavairadhivasitam lihgam 
— Samkhyakarika, 40. 

2. Ibid. 

3. TattvakaumudT, 52, 53. 

4. Esa pratyayasargo viparyayasaktitustisiddhyakhyah 
Gunavaisamyavimardattasya bhedastu pancasat, SK. 46. 

5. Na vina bhavairlihgam, na vina lingena bhavanirvrttih 
Lirigakhyo bhavakhyastasmad-dvividhah pravartate 
sargah, SK., 52; 

Na vina iti lihgam iti tanmatrasargamupalaksayati 
bhavaih iti ca pratyayasargaiii. Ibid, (comm,) 
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In the Samkhya view, Prakrti, even being non-sentient, 
behaves like the sentient principle due to its association with 
Purusa (Seif). 1 Similarly, in the Jaina view Pudgaladravya 
(material substance), even being non-living, behaves like the 
living principle, when it undergoes modification into the form 
of Karma by its association with Soul. The Jainas have admitted 
the union of the worldly soul and the non-living objects, such 
as, body, etc., like the union of milk and water. In the same 
manner the Samkhya accepts the union of Purusa (Self) and 
the non-living object, such as, body, senses, intellect, etc., like 
the union of milk and water. 3 

Bhavakarma of Jaina philosophy compares well with bhava 
(disposition) 3 of the Samkhya and Vrtti 4 of the Yoga, and 
Dravyakarma or karmanasarTra with the lihga-sarlra of 
the Samkhya. Both the Jaina and Samkhya systems of thought 
do not admit any such cause as God in karmaphala (fruition 
of action) and karmanispatti (consumption or performance of 
action). According to Jaina philosophy, Soul is not really the 
forms—man, animal, god, infernal being, etc., but the soul- 
supported karmic body, having gone to different places of birth, 
builds up the forms of beings, such as, man, god, infernal 

1 Matharavrtti, pp. 9, 13, 33. 

2. Asti purusah sarnghatapararthatvat yatah samghatasca 
pararthah tasmat hetoh iha loke ye samghataste parartha 
drstah paryahkarathasaranadayah evam gatranam mahada- 
dlnam samghatah samudaya parartha eva, etc., Mathara¬ 
vrtti, 17, p. 29. 

3. Samkhyakarika, 40. 

4. Rupadisu pancanamaiocanamatramisyate vrttih 
vacanadanaviharanotsarganandasca pancanam, 28 
Svalaksanyam vrttistrayasya saisa bhavatyasamanya 
Samanyakaranavrttih pranadya vayavah panca, 29 
Yugapaccatustayasya tu vrttih kramasea tasya nidrista 
Drste tathapyadrste trayasya tatpurvika vrttih— 

Ibid 30 
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being, etc. In the Samkbya view also the lingasarlra being 
Soul-supported (purusadhisthita), makes bhutasarga (material 
evolution or creation), such as, man, god, lower animals, 
etc. 1 


THE BUDDHIST VIEW ON THE NATURE 
OF KARMA 

As in Jaina metaphysics, so in the Buddhist philosophy 
also it has been accepted that the multifariousness of beings 
is caused by Karma (action). 3 Like tie Jainas the Buddhists 
also admit lobha (raga = greed-attachment), dvesa (aversion) 
and moha (delusion) as the cause of the production of Karma. 
The being, having been associated with attachment, aversion 
and delusion, makes mental, vocal and bodily activities and 
generates attachment, hatred and delusion respectively. Thus 
the wheel of the world is moving on, 3 there is no beginning 
time of this wheel; it is beginningless. 4 In reply to the ques¬ 
tion of King Milinda on the location of the existence of 
Karma (action) Acarya Nagasena has explained that it can¬ 
not be shown where does Karma exist. 5 In the Visuddhimagga 
Karma has been called arupl (non-corporeal), e but in the 
Abhidharmakosa as Avijnapti, i. e, Karma has been described 
as rupa (Matter), 7 and this rupa (Matter) is apratigha (non- 

1. Matharakarika, 40, 44, 53. 

2. Bhasitam petam Maharaja ! Bhagavata kammassaka 
manava, satta, kammadayada, kammayonl kammabandhu, 
kammapatisarana, kammam satte vibhajati, yadidam 
hlnapanTtatayati, Milindapanho—, 3. 2; 

Karmajam lokavaicitryam—Abh. K., 4. 1. 

3. Anguttaranikaya, Tikanipata Sutra, 33. 1, Bhaga, 1, p. 134. 

4. Samyuttanikaya, 15. 5. 6(Bhaga2, pp. 181-2) 

5. Na sakka Maharaja ! tani kammani dessetuih idha va idha 
iva tani kammani titthantlti—Milindapanho, 3, 15, p. 75. 

ti. Ninth Oriental Conference, p. 620 
7. Abhidharmakosa, K., 1. II. 
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resisting or penetrable) but not sapr tigha (resisting or 
impenetrable). In the Sautrantika view, samavesa (inclusion)- 
of Karma is made in arupa (non-matter); it does not accept 
Avijnapti (unmanifested matter). From this it is known that 
like the Jainas the Buddhists also admit Karma as subtle 
(suksma). Mental, vocal and physical activities also are called 
Karma. But they are vijnaptirupa (instimation-like) or percep¬ 
tible. That is, here the meaning of Karma is not only 
perceptible activity, but also is Samskara (force) born of 
perceptible action. In the Buddhist definition it is called Vasana 
and Avijnapti. Samskara produced by mental activity is 
called Vasana (desire) and samskara-karma produced by vocal 
and physical activities is Avijnapti (unmanifested matter). 1 

If compared, it can be said that the causative attachment, 
aversion and delusion of Karma of the Buddhists are Bhava- 
karma of the Jainas. The perceptible action of mind, speech 
and body is yoga (activity) of Jaina philosophy and Vasana 
born of this perceptible action and Avijnapti are Dravyakarma. 

The Vijnanavadin Buddhists determine Karma by the word 
‘Vasana’. Prajnakara opines that w-hatever karyas (effects or 
actions) are there, all of them are born of Vasana ( desire ). It 
is the root of all these, whether God or Karma, Prakrti or 
anything else. Having accepted just God, if the production of 
the varieties of the universe is caused, even then it would not 
do without admitting Vasana. That is to say, the currents of 
all these rivers like God, Prakrti and Karma become one by 
uniting into the sea of Vasana. 2 

1. Abhidharmakosa, 4; Keith’s Buddhist Philosophy, p. 203 

2. Karyatvat sakalam karyaih vasanabalasambhavam 
Kumbhakaradikaryam va svapnadarsanakaryavat. 
PradhanamTsvarah karma yadanyadapi kalpyate 
Vasanasangasaromudhaeetah prasyanda eva sah. 
Pradhananarii pradhanam tad-Isvaranath tathesvaraihi 
Sarvasya jagatah kartrl deyata vasana para. ; 
Asakyamanyatha kartumatra saktih katham mata 
Vasanabalatah so’pi tasmadevam pravartate 
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In the view of the Sunyavadins the other name of Maya 
(Illusion) or Anadi Avidya (Beginningless Ignorance) is Vasana. 1 
In the Vedantic view also the cause of multifariousness of the 
universe is the beginningless Ignorance or Illusion. 2 


THE MlMA!vlSAKA VIEW ON THE NATURE 

OF KARMA 

The MImathsakas admit the existence of an entity named 
Apurva 3 which is born of actions like sacrifices, etc. Their 
argument is this that whatever performance is made by man 
becomes momentary because of its being action-like. Hence 

Iti pradhanesvarakartrvadanadyah sada sTghravahah 
pravrttah Visantya evadvayatam prayanti tadvasanamey 
a samudrameva, Pranmnavartikaiarikara, 

A. M., 4, p. 15 \ 

Vide, Nyayavataravartika-Vrtti, pp. 177-8, Tippan. 

1. Sarvajnasyesvarasyatmabhute ivavidyakalpite namarupe 
tattvanyatvabhyamanirvacanlye samsacaprapancabtjabhute 
sarvajnasvesvarasyabhilapyete, tabhyamanyah sarvajiiah 
Tsvarah—SBha., 2. 2. 14. 

2. Tadevam avidyatmakopadhiparicchedapeksamevesvarasye- 
svaratvarii, sarvajnatvam sarvasaktimattvam ca, na 
paramarthato vidyapastasarvopiidhisvarupe atmanTsTtrlsi- 
tavyasarvajnatvadivyavahara upapadyate, SBha., 2, 1. 14. 

3. Apurva punarasti yata arambhah sisyate “Svargakamo 
yajeteti” itaratha hi vidhanamanarthakam syat, bhahgitvat 
yagasya yadyanyadanutpadya yago vinasyet phalamasati 
nimitte na syat tasmadutpadayatlti, Sahara Bhasya, 2. 1.5; 
Phalaya vihitam karma ksanikam cirabhavine 
Tatsiddhirnanyathetyevamapurvam pratigamyate— 
Tantravartika, 2. 1.5; 

Evam —yagaderapurvasvargadisadhanasaktikalpanamuhanT- 
yam—Sastradipika, p. 80; 

Vide Nyayavataravartika-vrtti, p. 179. 
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there takes place the birth of an entity called ‘Apurva’ out of 
that performance, which gives the fruit of actions like sacrifice, 
etc. Kumarila, while explaining this entity-Apurva, said that 
the meaning of Apurva is capacity. Both the actions, such as, 
sacrifice, etc., and Purusa are incapable of producing the 
heaven-like fruit until the performance of actions like sacrifices, 
etc., is not made. But after the performance there is born such 
a capacity by which the doer attains the heaven-like fruit. In 
this regard an eagerness should not be made to know whether 
this capacity is of Purusa or of the sacrifice. This much is 
sufficient to know that it is born. 1 That which is called by 
other philosophers as Samskara (force), capacity, capability 
and power is expressed by the MImaihsakas with the appli¬ 
cation of the word ‘Apurva’. But they accept this view cer¬ 
tainly that the emergence of Samskara or Sakti (capacity or 
power) which takes place from Karma as laid down in the 
Vedas should be called Apurva, but Samskara born of other 
Karma is not Apurva. 2 

The Mlmamsakas also maintain 3 that the substratum (or 
abode) of Apurva is Soul and Apurva also is non-corporeal 
like Soul. 4 This Apurva of the Mlmamsakas can be compared 
with Bhavakarma of the Jainas from this point of view that 
both of them are non-corporeal. 11 Bhavakarma, even being 
born of Dravyakarma, is the character of Soul. Just as -the 
Mlmamsakas have accepted action as non-different from Soul, 

1. Karmabhyah pragayogasya karmanah purusasya va 
Yogyata sastragamya ya para sa apurvamisyate— 

Tantravartika, 2. 1.5. 

2. Yadi hi anahitasamskaia eva yaga nasyeyuh, 

Tantravartika, p. 396. 

3. Ibid., p. 398; Kriyatmanoratyantabhedabhavat, 

Sastradrpika, p. 80; 

Yadi svasamavetaiva saktirisyeta karmanam tadvinaso tato 
na syat kartrstha tu na nasyati, Ibid. 

4. Tantravartika, p. 398. 

5. Nyayavataravartika, Tippan, p. 781. 
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just so the Jainas also have accepted Dravyakarma somehow 
non-different; just as the MTmamsakas regard Apurva as being 
born of karma, just so the Jainas also admit Bha vakarma as- 
being born of Dravyakarma; just as the MTmamsakas accept 
Apurva as capable of producing fruit, just so the Jainas 
accept Bhavakarma as the producer of particular fruit. 1 

But, in fact, Apurva is in the place of Dravyakarma of the 
Jainas. The MTmamsakas accept the following order : Karma 
(action like sacrifices, etc.) is produced from kamana (desire) 
and Apurva is born of pravrtti (action), such as, sacrifices, 
etc. Hence kamana or trsna (thirst) can be called Bhavakarma, 
pravrtti like sacrifice, etc., as yoga (activity) of the Jainas, and 
Apurva as Dravyakarma respectively. Moreover, according to 
the MT.nashsakas, Apurva is an independent entity. So it 
seems proper that Apurva should be accepted in the place of 
Dravyakarma. Although Dravyakarma is not non-corporeal; 
nevertheless, it is intangible to the senses just as Apurva is. 

Kumarila also does not make any earnestness in regard to 
this Apurva. He has supported it in order to prove the fruit of 
sacrifice, but he himself has caused the production of the fruit 
of action without Apurva. He says that the fruit is produced 
by action as subtle power or capacity. The production of any 
effect does not take place all of a sudden-. But it becomes 
manifest as gross form, after becoming finest, finer and fine as 
power or capacity. Just as curd is not formed instantly on the 
mixture of acidic thing in milk, but it becomes manifest clearly 
as curd at particular time, having passed through the stages 
of many kinds of fine forms, just so the fruits of sacrificial 
actions, such as, heaven, etc., being born in subtle form, 
become manifest as gross from on the cooking (maturity) of 
time later on. 2 

1. Kriyatmanoratyantabhedabhavat—Sastradlpika, p 80. 

2. Yagadeva phalam taddhi saktidvarena siddhyati suksmasa- 

ktyatmakam va tat phalamevopajayate— 

Tantravartika, p. 395, Vide Nyayavataravartika 

vrtti, p. 181. 
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Acarya Sankara has refuted the conception of this Apurva 
of the Mfmamsakas or the conception of subtle power or capa¬ 
city and has proved this thing that God gives the fruit accor¬ 
ding to action. He has supported the view that the attainment 
of fruit is not possible from action but from God. 1 

The gist of the above discussion on the nature of Karma 
is this that there is no objection of any philosopher in regard 
to Bhavakarma. In the opinion of all philosophers raga 
(attachment), dvesa (aversion) and moha (delusion) as Bhava¬ 
karma or they are the causes of Karma. That which is called 
Dravyakarma by the Jainas is called Karma by other philoso¬ 
phers. Samskara (force or impression), Vasana (desire), 
Avijnapti (unmanifested matter), Maya (illusion) and Apurva 
(energy) are the different names of it. It has been observed 
that there is no particular dispute with regard to the entity, 
although there is the difference of opinions of the philosophers 
on this point whether Karma is material substance or quality 
or essential character (dharma) or any other independent 
substance. 2 

Kinds of Karma 

The divisions of Karma into punya and papa (virtue and 
vice), kusala and akusala (good and bad), subha and asubha 
(auspicious and inauspicious), dharma and adharma (merit and 
demerit) are acceptable to al! Indian systems of thought. At the 
initial stage of speculation about Karma there appears to be 
two divisions of it, viz, punya and papa (virtue and vice) or 
subha and asubha (auspicious and inauspicious). 3 All Indian 
systems of thought have accepted these two kinds of Karma— 
punya and papa as bondage and determined their respective 

1. SBha. on BS„ 3. 2. 38-41. 

2. Atinamlmarhsa, Sri Dalsukh Malvania, pp. 95-110 

3. Brhadaranyaka, 3. 1. 13; Prasnopanisad, 3.7; Pancamakar- 

magrantha from 15; TS., 8. 21; Samkhyakarika 44; 

Visuddhimagga, 17. 88; Yogasutra, 2. 14; Yogabhasya. 

2. 12; Nyayamanjarl, p. 472; PPBha, pp. 637, 643 
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objectives to be free from both. Therefore, conscientious men 
have admitted the favourable feeling (vedana) produced from 
Karma as only pain without having accepted it as pleasure. 1 

The two divisions of Karma into punya and papa have been 
made from the points of view of feeling. Besides, having kept 
in view for understanding Karma as good and bad, four divi¬ 
sions of it have been made in the Buddhist and Yoga philoso¬ 
phies, viz. krsna (black), sukla (white), Sukla-krsna (white and 
black) and asuklakrsna (non-white and non-black). a Krsna 
(black) is papa, sukla (white) is punya, sukla-krsna (white 
and black) is the mixture of punya and papa and asuklakrsna 
(non-white and non-black) is none of the two, because this 
Karma is of only dispassionate persons. The fruit is neither 
pleasure nor pain. The reason is this that there do not take 
place raga (attachment) and dvesa (aversion) in it. 3 

Besides these, the division of Karma has been made from 
the points of view of krtya (to be performed), pakadana 
(ripening oblation) and pakaphala (ripening fruit). In the 
Buddhist Abhidharma and Visuddhimagga equally 4 Karma has 
been divided into four kinds from the point of view of krtya, 
four from that of pakadana, and four from that of pakaphala, 

i. e. in all twelve kinds of Karma. But in the Abhidharma four 
more divisions of Karma have been made from the point of view 
of pakasthana (ripening place). On the basis of these views, in 
the Yogadariana also 5 a general discussion is made in regard 
of Karma but the counting is different from that of the 
Buddhists. 

1. Parinamatapasariiskaraduhkhairgunavrttivirodhacca 
duhkhameva sarvam vivekinah—Yogasutra, 2. 15. 

2. DIghanikaya, 3. 1. 2; Buddhacarya, p. 496; 

Yogasutra, IV. 7 

3. Yogadarsana, 4. 7. 

4. Abhidhammattha Samgraha, 5. 19; Visuddhimagga, 

19. 14-16. 

5. Yogasutra, 2. 12-14. 
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In Jaina philosophy Karma is studied from the four points 
of view, v : z. its nature (prakrti), duration (sthiti), intensity 
(anubhaga) and quantity (pradesa). 1 According to its nature, 
it is classified into eight fundamental species (mulaprakrtis), viz. 
jnanavaranTyakarma (knowledge-obscuring karma), darsana- 
varanfyakarma (intuition-obscuring karma), vedanlya-karma 
(feeling-producing karma), mohanTya-karma (deluding karma 
which obscures the right attitude of soul to faith and conduct), 
ayus-karma (longivity—determining karma), nama-karma (body¬ 
making or personality—determining karma with its general and 
special qualities and faculties), gotra-karma (status-determining 
karma) e. g. family, clan, caste, nationality, social standing, 
etc., and antarayakarma (soul’s energy-hindering karma). They 
are divided and sub-divided further into one hundred and fifty 
eight kinds of karma (i. e. uttaraprakrtis of eight basic divi¬ 
sions of karma) with regard to various beings. 


STUDY OF KARMA FROM DIFFERENT 
POINTS OF VIEW 

Karmas are produced or manifested by consciousness, 2 
for they are transformed into bad position (sthana), etc., like 
matters of beings, accummuiated as food and collected as phy¬ 
sical structure and there arise in one’s mind fear and definite 
intention for killing a being and putting it to death. This 
Karma is the cause of bondage of soul. 

Karmas produce six kinds of state 3 in Soul, viz. (1) audayika 
(the state of soul caused by the unhindered realization of eight 
karmaprakrtis, it consists of all accidental attributes of soul), 
.(2) aupasamika (the state is produced by the suppression of 
mohanlya-karma, thought it still continues to exists and may 

1. BhS,, l. 4, 38; Pannavana, 1st uddesaka and Karmagrantha, 

1-6; Gommatasara, Karmakanda. 

2 . Ceyakada kamma kajjamti—BhS-, 16.2. 57. 

3. Ibid., 17. 1. 594. 
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be overcome by proper efforts of self control), (3) parinamika 
(the essential state comprising the qualities attributed to the 
soul in itself—the qualities in which nothing is changed through, 
karma), (4) ksayika (the state produced as a result of annihi¬ 
lation of karma, in this state liberation is attained), (5) ksayc- 
paiamika (the mixed state in which some karma is still exis¬ 
ting, but some is neutralized and some annihilated. So the 
existing karma does not realize itself and possesses no intensity), 
and (6) sannipatikabhava (the state which consists in the 
coincidence of several states). 

Karmakarana 1 (Process of Karina) 

Karmic matter (Karma-pudgala) becomes associated with 
Soul on account of its passions and activities and at certain 
states of it the passions are completely destroyed, but mental, 
vocal and bodily activities still continue in causing consequent 
influx and bondage of Karma, which require some energy of 
Soul for their origination. There are stated to be four kinds of 
karana (process or organ of energy of soul), viz. inana-vak-kaya- 
and karma-karanas. The karma-karana is the process of energy 
by which the karmic-matter undergoes various processes as a 
result of different conditions of activities. The process of 
energy have been divided into eight kinds, viz. bandhana 
(the condition of energy responsible for bondage of soui), 
samkramana (transformation of one karma into another—the 
condition of energy responsible for transformation), udvartana 
(increased realization of karmas —the condition of energy res¬ 
ponsible for increased realization), apavartana (decreased 
realization of karma—the condition of energy responsible for 
decreased realization), udlrana (premature realization of 
karma—the condition of energy responsible for premature 
realization), upasamana (subsidence—the condition of energy 
responsible for subsidence), nidhatti (the condition that is 
capable of making karmas incapable of all the processes 
(karanas) other than the increased realization and decreased 

1. BhS., 6. 1. 230; Jlvavtryam bandhanakrama nadinimitta- 

bhutam karmakaranam, Ibid. (Comm.) 
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realization, and nikacana (the condition that is responsible 
for making karmas incapable of all the processes). 1 

The process of energy (karana) of Karma produces a corres¬ 
ponding karmic process and vice versa. Thus karana is explain¬ 
ed from the aspects of substance, space, time, life, condition, 
body, sense-organ, speech, mind, passion, expansion of soul 
(samudghata), instinct condition of soul (lesya), attitude of 
mind, sex-passion, act of killing, matter and its colour, taste, 
smell, touch and figure (samsthana). 2 Here karana is the means 
of action “kriyate anena iti karanam.” 3 


THIRD SECTION 

LE&YA ( CONDITION OF SOUL ) 

In Jaina philosophy Lesya is conceived as the condition of 
Soul-physical as well as psychical. So there are stated to be 
two kinds of Leiya, viz. Dravyalesya and Bhavalesya; the 
former is physical, while the latter is psj'chical. In regard to 
the nature of Dravyalesya, there are three views, viz. karma- 
vargana-nispanna, karmanisyanda and yogaparinama. Accor¬ 
ding to the first view, Lesyadravya is composed of karmavar- 
gana; nevertheless, like the karmic body it is different from 
eight kinds of Karma 4 , such as Jnanavaranlya (knowledge- 
obscuring karma), etc. The contention of the second view is 
that Lesyadravya is the current (or continuity) of binding 
Karma. Even there being karma in the fourteenth gunasthana 
(stage of spiritual development), in the absence of its current 
(flux) there is the possibility (upapatti) of the negation (non- 

1. Studies in Jaina Philosophy, p. 254. 

2. BhS., 19-9-661. 

3. Ibid, (comm.) 

4. Utta., ch, 34 (comm.), p. 650. 
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existence) of Le&ya 1 at the stage of spiritual development. 
Third view 2 held by Sri Haribhadrasuri and others says that 
Lesyadravya has been accepted as independent, belonging to 
yoga-vargana (class of activity). 

Bhavaleiya is a particular transformation of Soul which is 
anugata (acquired or brought about) by satbklesa (impurity or 
affliction) and yoga (activity). It is of innumerable kinds, in 
fact, on account of there being many divisions of samkle£a like 
intense, more intense and most intense; mild, milder and mil¬ 
dest forms, etc. nevertheless, its nature has been shown in the 
scriptures by making its division into six kinds in brief, viz. 
krsna (black), nlla (blue), kapota (grey), teja (red), padma 
(lotus) and iukla (white). 3 The karmic matter communicates 
colours to the life monad, i. e. the psychological phenomena 
manifest themselves in six condition of Soul. They are the 
names to represent the conditions of Soul as if six persons want 
to enjoy the fruit of a Jambu tree. The first person endowed 
with black le$ya wants to cut the Jambu tree for its fruits 
without climbing upon it to get them. The second person 
having blue lesya says what is the good of cutting the tree and 
he advises others to cut its branches for the fruits. The third 
one endowed with grey lesya says that it is not proper to do so 
in order to serve the purpose by cutting the small branches. 
The fourth one having red leSya proposes to let off the bran¬ 
ches and to break the bunches of fruits for enjoyment. The fifth 
one possessing lotus lesya says that there is no need of the 

j- .. ^ ^ 

1. This view is written by Vadivaitala Sri Santisuri 
with the note “Guravastu vyacaksate”, Uttara, p. 650, vide 
Fourth Karmagrantha, parisista, ‘ka’ p. 33. 

2. Panna, pada 13 (comm.), p. 330; 

Dravyanyetani yogantargatanTti vicintyatam 
Sayogatvena lesyanamanvayavyatirekatah—Loka., Sarga, 
3, SI. 285. 

3. BHS. 1. 7. 22; 22. 5.450. Panna; 13; Uttara., 34; 

Kinha nila kau, teu pamha ya sukka bhavviyara 
Fourth Karmagrantha, Ga., 13, p. 2. 
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bunches, hence he suggests to take some fruits from them. 
The sixth person endowed with white lesya advises that all 
these thoughts are useless, because the fruits which are needed 
have fallen on the ground, so their purpose can be served by 
them. 1 

The second example is as follows ; Some six persons were 
going on for plundering wealth. Having reached one village 
on the way, one of them said, “Let us destroy this village, kill 
men, animals, birds, whatsoever things are found here and plun¬ 
der wealth.” On hearing this the second person said, “Why 
should animals, birds, etc., be killed ? Let us kill those men 
opposing us.” The third one said, “Why should the women be 
killed ? Let us kill the male persons.” The fourth one said, 
“Not all persons, but those who are armed should be killed.” 
The fifth one said, “Why should the armed persons, who are 
not opposing us, be killed ?” At last the sixth person said, 
“What is the good by killing somebody ? Take wealth by the 
means by which it can be stolen, do not kill any body ? It is 
not justified to plunder wealth on one hand, and to kill its 
owners on the other hand.” 2 

From these two examples, the nature of Lesya can clearly 
be understood. Among the six persons of each example the 
conditions of souls of the successive persons are found auspici¬ 
ous, more auspicious and most auspicious by order, i. e. the 
decrease of samklesa and the increase of mildness in parinamas 
(transformations of soul) are observed here. The division of 
mankind into six classes on the basis of possession of these six 
Jesyas are as follows. The black are those who are cruel-hear¬ 
ted and kill living beings by violating the vow of non-injury 
(ahimsa), the first of the five great vows of Nirgrantha religion. 
The blue are those who are engrossed in their passion or sex 
instinct or greed and transgress the fourth and fifth vows, i. e. 
continence and non-possession. The grey are those who are 

1. Lokaprakasa, Sarga 3, 363-66, 71. 

2. Ibid, Sarga 3, 363-380; 

also Avasyaka sutra, Haribhadriyavrtti, p. 654. 
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deceitful and stealing others’ things by violating the third vow 
of non-stealing (adattadana). The red are those who try to 
control themselves to observe religion, i. e. the lay worshippers. 
The lotus ones are firm in controlling them, i. e. the professi¬ 
onal mendicants, while the white are those who have attained 
absolute self-control, Jinakalpa like Lord MahavTra. 1 2 

According to the above three views regarding the nature of 
Lesyadravya, the state of existence or nature (sadbbava) of 
Bhavalesya should be understood upto the thirteenth stage of 
spiritual development (gunasthana). This postulation is accep¬ 
ted in Gommatasara 3 because in this work yoga-pravrtti 
(activity) has been called Ltsya. In the Sarvarthasiddhi and 
in another place of Gommatasara yoga-pravrtti tinged bv the 
rise of passions has been called Lesya. 3 Although the becom¬ 
ing of Leiya upto tire tenth stage of spiritual development 
is found from this state, but it is not contradictory to the 
previous statement because of being conditional (apeksa- 
krta). In the previous statement the causative transformations 
(parinainas) of karma-prakrti-pradeia-bandha are described 
as Le«ya, while in this account the causative transformations 
of karmasthiti-anubhaga, etc. four bandhas (bondages) are 
explained as Lesya, but not only the causative transformation 
of prakrti-pradesabandha. The study of Dravyalesya and 
Bhavalesya with their respective qualities and transformations, 
etc., has been made in the Jaina Agamas and the post-agamic 

1. BhS., 1. 2. 22; 12. 5. 450. 

2. Ayadotti chalessao, suhatiyalessa du desaviradatiye 
Tatto sukka tessa, ajogitthanam alessam tu—Gommatasara, 
Jlva., 531. 

3. Bhavalesya kasayodayarafijita yoga-pravrttiriti krtva 
audayikltyucyate—Sarvarthasiddhi, ch. II. 6; 

JogapauttT lessa, kasaya udayanuramjiya hoi 

Tatto donnam kajjam bamdhacaukkaxh samudditthaih — 
GS., Jiva., 489. 
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works in details, 5 e. g. krsnalesya is of cloud colour, of bitter 
taste like that of Nimba, 3 etc. 

As in the Jaina works there is found the discussion on 
Lesya indicating the differential states or degrees of the im¬ 
purity and purity of the internal conditions of souls, something 
like that there 3 is found the division of six classes of mendi¬ 
cants in the view of Gosala Mankhaliputra, the Ajivika leader, 
which has been made on the basis of six colours like black, 
blue, etc., having taken into account its purity and impurity 
of karma. 

In the Mahabharata 4 also there is reference to six colours 
of Soul, which are similar to some extent with regard to the 
above consideration. Such conception is found in the Yoga 
philosophy 5 of Patanjali because here the division of purity 
and impurity of conditions of souls has been made by classify¬ 
ing Karma into four divisions, viz. krsna (black), sukla- 
krsna (white-black), iukla (white) and asakla krsna (none of 
them). “The black is found in villains. The white and black is 
attainable by outer means of attainment. The accumulation of the 
latest deposit of karma in this (division) is by means of injury 
or of benefit to others. The white belongs to those wfn casti¬ 
gate themselves and recite the sacred texts and practise contem¬ 
plation. Because this kind of karma is confined to the central 
organ alone. It does not depend upon outer means and it 
does not grow as a result of injury to others. The nei'ther- 

1. BhS., 1. 7. 22; 12. 5. 450; Pannavana, 13 Lesyapada, 
Ava&yaka Sutra; Lokapraka&a, Sarga, 3; Gommatasara, 
Jlvakanda, Gathas 506-507; Lesyamarganadhikara, 
Gathas, 488-555. 

2. BhS., 1. 2. 22; 12. 5. 450. 

3. Chalabhijatiye — Dlghanikaya, Samafinaphala Sutta, 
Makkhali Gosalo tenupasamkamim. 

4. Mbh.. 12, 286. 

5. Karmaiuklakrsnam Yoginastrividhamitaresam—Yogasutra, 
IV; see its Bhasya. 
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white-nor-black is found in the mendicant-saints (samnyasin), 
whose hindrances have dwindled away, and whose (actual) 
bodies are their last.” 1 2 

According to Dr. Zimmer, the six types of LeSya, viz. 
krsnale&ya, nTlale^ya, kapotalesya., tejoleiya, padmalesya and 
suklaleSya, each with its colour, smell, taste, and touch, “fall 
into three groups of two, each pair corresponding precisely to 
one of the three Gunas or natural qualities of the classic 
Samkhya and Vedantic writing”. “The Jaina Le$ya 1 and 2 
are dark; they correspond to the Guna-tamas, “darkness”. 
Lesya 3 is smoky grey, while 4 is of red flame; both pertain 
to fire, and thus correspond to the Guna-rajas (fire-rajas, red, 
colour; of ranj “to tinge red”, rakta “red”. LeSya 5 and 6, 
finally are clear and luminous, being states of comparative 
purity, and thus are the Jaina counterparts of the classic Guna 
Sattva ; “virtue, goodness, excellence, clarity; ideal being; the 
supreme state of matter.” “In sum, the six Jaina le&yas seem 
to represent some system of archaic prototypes from which the 
basic elements of the vastly influential later theory of the 
Gunas was evolved.” 3 


1. The Harvard Oriental Series, Vol. XVII, p. 305. 

2. Philosophies of India, pp. 229-230. 
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ATOMISM 


Introduction 


The Indian thought on Atomism reflects a stage of the 
emergence and development of Indian philosophy of a period 
in the field of metaphysical knowledge, when the daring flight 
of imagination of the speculative Indian mind with logical 
nicety went on to search out the basic principle of dissolution 
and creation of the material universe. In this speculation the 
Samkhya-Yoga, Vaisesika, Nyaya, MImamsaka, Bauddha, 
Vedanta and Jaina systems of thought have attacked the pro¬ 
blem from their respective angles of vision and made attempts 
at the explanation and interpretation of the root cause of 
Atomism. The Carvakas 1 have admitted four or five elements 
of Matter as the basis of creation with a support for 
Atomism. 

The Sarokhya-yoga 3 philosophy has conceived an idea of atom 
as produced from tanmatra (infra-atomic potential) by advocat¬ 
ing Prakrtivada (doctrine of Primordial Matter) as the funda¬ 
mental cause of the material universe. The Nyaya-Vaisesika 3 
has propounded the atomic theory on the basis of avayava 
(constituent element) and avayavin (composite whole), so its 
Atomism is based on Sthiratvavada (doctrine of permanence) 

1. Tattvopaplavasimha, p. I. 

2. Samkhyapravacanabhasya, Vijnanabhiksu, ch. 1, sutra 62; 
Vyasabhasya on Yogasutra of Patanjali, pada IV, sutra 
14, p. 19.’ 

3. Vaisesikadarsana, Kanada, adhyaya IV, ahnika J, sutra 
1-2; Nyayadariana, Gautama, adhyaya IV, ahnika II, sutra 
15; adhyaya II, ahnika 1, sutra 35, See Vatsyayanabhasya 
on them. 
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and avayavavada (doctrine of constituent elements), while Ato¬ 
mism of the Buddhist schools 1 of thought like the Vaibhasika 
and the Sautrantika is supported on Ksanikavada (doctrine of 
momentariness), as they are the advocates of this doctrine. The 
Mlmamsakas 2 like Kumanla and Prabhakara and the 
Vedantin Madhva 3 accepted Atomism on the basis of the atomic 
theory of the Nyaya-Vaisesika. The Vijnanavadin Buddhists 1 
and the Brahmavadin Vedantin like Acarya Sankara 5 , Acarya 
Ramanuja 6 and others did not admit this Atomism. The 
Buddhist work ‘Vijnaptimatratasiddhi 7 rejected the atomic 
theory of the Nyaya-Vaisesika system of thought on the ground 
of constituent parts of atom (avayavas of paramanu), while the 
Vedantin Acarya Sankara 3 refuted Atomism of the Vaisesika 
by following the foot-steps of the Vijnanavadin Buddhist 
under the influence of the Samkhya doctrine of Prakrti, buddhi 
(intellect), tanmatra (infra-atomic potential), etc. Jaina philoso¬ 
phy has conceived the atomic theory on the basis of destruc¬ 
tion and origination of the material world from the standpoint 
of transformation taking place in it due to external and 

l _ __ 

1 See Satikarabhasya on Brahmasutra (Vedantadarsana), 
adhyaya II, pada II, sutra 18, pp 484-87; Abhidhannadlpa, 
Vimalamitra p. 65; cf. Abhidharmakosa, Vasubandhu, Kosa 
II, iloka 22, p. 29; Kosa J, sloka 12, p. 6. 

2. Slokavartika Rumania, Sunyavada, sloka 261, 262, p. 301, 
Prabhakara Mlmamsa, Prabhakara Bhatta, pp, 64-65, 67-68, 

3. Purnaprajnadaritna, Madhva, pp. 67-68. 

4. Bodhicaryavatara, Santideva, Navama pariccheda, pp. 
235-236, 28. 

.5. Satikarabhasya on Brahmasutra, (Vedantadarfcana), adhyaya 
II, pada II, Sutras 11-17, pp. 459-84. 

6. Srlbhasya., Ramanuja, adhyaya II, pada II sutra 11-17. 

7. VijnaptimStratasiddhi, Vasubandhu, Karika Vimsatika, 
Vide Nyayadariana, Phanibhusana Tarkaveglsha, fifth 
part, p. 105. 

8. Satikarabhasya on Brahmasutra (Vedantadarsana), adhyaya 
II, pada II, sutras, 11-47, pp. 459-84. 
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internal causes and made a synthetic approach to the problem 
of the atomic theory from the aspects substance, locus time 
and condition 1 by taking into consideration of all the concepts 
of atom of other Indian systems of thought. 

Denial of Paramanuvada (Atomism) by the 
Vijnanavadin Buddhists 

In his Vijnaptimatratasiddhi, Vasubandhu made the refu¬ 
tation of the doctrine of Paramanu (ultimate atom) in the 
Viihiatika in the following manner : While rejecting the 
existence of external object of Vaibhasikas, he opined by 
the first karika. that their admitted external object cannot be 
called one whole nor many and the aggregate of combined 
atoms, because paramanu is not proved. 2 In support of his 
contention why it is not proved, he said in the second karika 
that if having accepted paramanu, the combination (or 
conjunction) of other atoms with it is admitted, the existence 
of atom is not proved. Those which are the objects of Vijnaptis 
(pure sensation or general consciousness) have got no existence. 
He says that rupa (colour), etc. - the bases of cognition are 
either one and composite whole (avayavin-rupa), just as 
found in the conception of the Vaisesikas, or atomically many, 
or the combination (aggregate)of atoms. But one does not 
become the object of Vijnapti (pure sensation or general 
consciousness), because each and every atom cannot be 
apprehended from amongst the atoms. Again, the combined 

1. Bhagavatl Vyakhyaprajnapti, sataka 25, uddesaka 4, sutra 
740; sataka 20, uddesaka 5, siitra 670; Acaramga Curni, 
(Jinadasagant) p. 165; Uttaradhyayanasutra with TTka of 
Kamaiasamyama, p. 99. 

2. Na tadekam ca anekam vi$ayah paramanuiah 
Na ca te sajnhata yasmat paramanurna siddhyati 
Satkena yugapat paramanoh sadariisata 
Sannam samanadesatvat pmdah syadanumatrakah. 
Vijnaptimatratasiddhi, Karika Viiiisatika, Vide Nyaya- 
dariana, Fifth Pt. p. 105. 
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atoms (samghataparamanus) also do not become the object 
of VijSapti, for it is not proved that atom is one substance. 
The question is how it is not proved that atom is one substance. 
On this point Vasubandhu makes an analysis of atom. Why is 
there the part of atom ? In case it is divisible, then there is no 
atom. If six atoms, coming from six directions (quarters) — 
upward and downward and four sides of an intermediate atom, 
combine with it simultaneously, then sadarosata (six sidedness 
or six parts) of an atom is admitted, i. e. an atom has got six 
parts, for there cannot take place the combination of six atoms 
in one and the same part of that atom simultaneously. The 
combination of another atom is not possible then and thee in 
that part in which the combination of one atom takes place. 
So it is admitted that there takes place the combination of 
those different six atoms in six different parts of that inter¬ 
mediate atom. Then it cannot be called paramanu (ultimate 
atom), because that which has no part and which is the finest 
of all has been admitted as paramanu. 

And if the simultaneous combination of six atoms in the 
same part of that intermediate atom is admitted, or the com¬ 
bination of other atoms with the atom having no part is admit¬ 
ted, or if the part which is of one atom is of the six atoms, 
then there being equal parts of all, all will be a lump-atom only 
(pindah syadanumatrakah), The lump as a result of combina¬ 
tion of seven atoms cannot be gross, so it cannot be visible. 
This point is untenable. Again, in this condition any kind of 
lump is not possible, because the combination of other subs¬ 
tance with some particular substance in its different parts can 
only give rise to the grossness of it. But there cannot be any 
combination of other substance with that which has no different 
parts. It is admitted for this reason that the grossness of that 
substance is not possible. Hence an atom is not different from 
Vijnana (pure sensation); as it is not such, so no external object 
is proved by any means. Therefore, there is no separate exis¬ 
tence of ars object of knowledge different from knowledge. 

The Kashmirian Vaibhasikas say that there does not take 
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place samyoga (conjunction) of atoms because of their being 
devoid of parts. But after having been combined, their conjun¬ 
ction takes place. Vasubandhu opines that it should be asked 
from them whether samghataparamanu (combined atom) is 
rather another entity than these atoms. If there i.oes not take 
place the conjunction of these atoms, then whose conjunction 
occurs in combination ? Again, a mutual conjunction of 
samghataparamanus (combined atoms) also does not come 
about. It should not be said that a conjunction is not proved 
due to the cause of partlessness of atoms, for there does not 
take place also a conjunction of Savayava sainghata (combi¬ 
nation with parts). Therefore, atoms are not one single subs¬ 
tance whether a conjunction of atoms be ista (desired) or not. 
The oneness (ekatva) of that whose digbhagabheda (division of 
parts of direction) is admitted is untenable. Atom has got 
other sides (parts) of eastern direction, of downward direction, 
etc. In this way, there is digbhagabheda; then how will the 
oneness of tadatmakaparamanu (identical atom) be reason¬ 
able ? And if digbhagabheda is not admitted, how will there 
be impenetrability of atom ? How will there be combination ? 
On the rise of the sun, how do there take place (fall) the sha¬ 
dow somewhere and the sunshine elsewhere ? If other parts 
are not existing, there is no sunshine. If digbhagabheda is not 
desirable, then how does there occur the covering of one atom 
by another one ? But an atom has no parabhaga (external or 
outside part) where there takes place the resistance or repulsion 
(pratighata) of one atom by another due to the coming into 
contact and if the resistance or repulsion does not happen, 
there will be equal spaceness (akgsatva) of all atoms and all 
combinations will become only atom, not molecule. If it 
forms the lump (pinda), then the lump is not anything else than 
the atoms or is other than it (atom). If the lump is not accep¬ 
ted as different from atoms, then it is proved that they are 
not of the lump. This idea is imaginary. If atom is samghata 
(combined) or pinda (lump), then what is good by holding this 
view, if there is no denial of the characteristics—rupa, etc. 
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Therefore, the characteristics like rupa, etc., cannot be many. 
When atom has been disproved, then the multiplicity or mani¬ 
foldness of substance also has become defective with it (atom). 
But one cannot ascertain rupa (matter or visibility) as one subs¬ 
tance only, for, if an object of sense of vision (eye) is concei¬ 
ved as one substance, then its undivided apprehension wi 1 be 
direct. But the actual experience in life does not say so. 
Again, the alternative is meant only for the sake of argument, 
when discrete atom is disproved, then the combined atom (sam- 
ghata paramanu) also becomes automatically disproved and 
the objectivity of immediate (direct) matters like eye, etc., also 
is disproved. Only pure sensation or consciousness (Vijnapti- 
matra) is proved. 1 


1. So’pi parvasamuhatvat parvapi svam&abhedatah (86) 
Am4a api tattvato na santltyaha — amsa apyanubhedena iti/ 
amsah parvabhagah api anubhedena paramanuso vibbagena 
bhidyamanatvat kalpita eva, anavo’pi na pratyekam 
paramarthasantah ityaha—soapyanurdigvibhagatah ? 
disam purvaparadaksinottaradharordhvasvabhavanam 
sambandhena vibhagato nanatvat ? tadvibhagabhedadbhidya 
manasya paramanoh sadamsata syat ? diksu va vibhagah- 
nanadigavasthita nanarupamsah paramanoh, tato bhedena 
na tasya svabhavo ? etc.Vimsatikarika-14); 

Bodhicaryavatara, Navama Pariccheda, p. 235. 

Satkena yugapadyogatparamanoh sadamsata 
sannarn samanadesatvKt pindah syadvanumatrakah, 
Vimsatikarika-12. 

Te’pi, punaranTyamsa bhagah tathaiva nirupyamanah 
niratmataya nabhah-svabhavatam pratipadyante ityaha 
digvibhago’pltyadi—digvibhago niramsatvadakasam ten? 
nastyanuh ?” (87), Ibid., p. 236, pp. 26!, 281. 
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REFUTATION OF PARAMANUVADA 
(ATOMISM) BY THE VEDANTISTS- 
ACARYA 6ANKARA AND OTHERS 

Having followed the footsteps of the Vijnanavadin Buddhi¬ 
sts, Acarya Sankara, Ramanuja and other Vedantists except 
Madhva have refuted the atomic theory conceived by the 
Vaisesikas as the ultimate cause of the Universe in connection 
with the Vaisesika charge against the Vedantist view of the 
Brahman as the ultimate cause of the Universe. 

According to the Vaisesika system of thought, the equali¬ 
ties inherent in the substance constituting the cause reappear 
in the substance constituting the effect, e. g, white cloth is 
produced from white thread. If the intelligent Brahman is the 
cause of the Universe, then intelligence must reapear in all the 
effects-objects in the Universe. But it is not the case; intelli¬ 
gence is not perceived in the objects like jar, cloth, etc. For 

this reason the Brahman is not the cause of the Universe. 

_ # 

In reply to this Vaisesika charge Acarya Sankara argues 
that according to the Vaisesikas, the spherical atoms produce 
the dyads which are minute and short and triads which are 
great and long, but not any thing spherical. That is to say, 
the qualities like white colour, etc., which, inhering in the 
atoms, produce other qualities like white, etc., in the dyads, 
but the dimension—sphericity (parimandalya) existing in atom 
does not produce another sphericity in the dyad. In this way 
the dyads which are minute and short produce the triads (tryanu- 
kas), tetrads (caturanuka), etc., which are big and long and not 
minute and short, i. e. the dimension of dvyanuka—anutva 
(smallness) and hrasvatva (shortness), does not appear in the 
triad and tetrad. For this reason the Vaisesika principle, “the 
quality of cause must also be present in the effect” cannot be 
accepted in all cases. On this ground, Acarya Sankara opines 
that just as the dyad having the minute and short dimension 
is produced from the atoms having the spherical dimension 
and the triad having great and long dimension is produced 
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from the minute and short dyads, just so a non-intelligent 
Universe (acetana jagat) may spring forth from the intelligent 
Brahman. 1 

"As to the point of the Vaiiesikas that the dyad because of 
being pervaded by another dimensions, parimandalya (spheri¬ 
city) of atom cannot produce another parimandalya (sphericity) 
in it (dvyanuka), i. e. dyads and triads are endowed with 
qualities opposed in nature to those of the cause (atom), so 
that qualities of the cause, being over powered, do not appear 
in the effect, but non-intelligence is not a quality opposed in 
nature to intelligence, but its very negation. So there is noth¬ 
ing to prevent the Brahman from reproducing its quality of 
intelligence in the Universe’, Acarya Sankara replies that it 
is not proper to say that the cases are parallel, for, according 
to the Vaisesika view, even the effect being started, an atom 
remains attributeless for a moment during this period, i. e. 
before getting affected by other atoms. Parimandalya at this 
moment can produce itself another parimandalya in the 
effect. That is to say, if the qualities of sphericity and so on, 
existing in the cause, do not produce corresponding effects, it 
is the same with intelligence. Endowment with other qualities 
does not modify the power of originating effects which belongs 
to sphericity, for it is admitted that the substance produced 
remains for a moment devoid of qualities, and only after that 
moment other qualities begin to come into existence. 

If it is argued by the Vajsesikas that parimandalya (spheri¬ 
city), because of being engaged to produce other dimensions— 
minute, etc., cannot produce kindred dimension in the dyad, 
then it is also not justified to say because there are other causes 
in the origin of other forms (dimensions) like anutva (minute¬ 
ness) and hrasvatva (shortness) and great and long, not spheri¬ 
city, according to the Vaiiesika sutra. “The origin of other 


1. SBha., on BS., II, 2. II. 
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forms is due to other causes. 1 ’* So if sphericity, etc., do not 
produce like-effects, it is due to their own nature. If it is the 
nature of sphericity, etc., not to produce like-effects, it may be 
the nature of Brahman to produce an uniike-effect, the non- 
intelligent world. 

As to the Vaiiesika argument that on account of being 
sannidhya (nearness) of the effect to the cause producing above 
forms-anutva (minuteness), etc. these dimensions can produce 
that kind of dimension in the dyads, etc., and there being no such 
nearness to sphericity, it cannot produce such a sphericity in 
that effect, it is argued by Acarya Sankara that it is not correct 
to say so because when a new quality or a substance is produced, 
then all qualities exist in the cause by equality (samata) or 
generality and the relation of inherence (samavaya). That is, 
“there is also the observed fact that from conjunction there 
originate substances belonging to a class different from that 
to which conjunction itself belongs. The doctrine that effects 
should belong to spring is too wide.” 2 The fallacious reasoning 
of the rule “just as the cause is, so the effect is produced” is 
come across in other place, as for example, the conjunction 
of thread is the cause of cloth, but the conjunction of thread 
is quality; cloth is not quality. Such is the Brahman; even 
being cetana (intelligent), there is no difficulty in the origina¬ 
tion of the non-intelligent world.” 3 

Bhaskara has adopted this interpretation of the Sutra 
“MahaddTrghavadva hrasva-parimandalabhyam”. But Rama¬ 
nuja and Nimbarka maintain the view that this Sutra refutes 
the doctrine of atoms constituting the universal cause. If the 
atoms are composed of parts, there will arise the fallacy of 

1. Karanabhutvacca VS., VII. 1.9;Ato viparltamanu, Ibid., 

10; Etena dlrghatvahrasvate vyakhyate. Ibid., 17. 

2. Sarpirjatumadhucchistanamagnisariiyogadadravatvamadbhih 

samanyam—VS., II. 1.6. 

3. Mahaddlrghavadva hrasvaparimandalabhyam 

SBha. on BS., II. 2. II. 
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anavastha (regress ad infinitum); if they are devoid of parts., 
they cannot explain the production of other evolutes. There¬ 
fore, the atomic view is untenable. 

Acarya Sankara next puts forward the atomic theory of the 
Vaisesikas and refutes it ia the following manner : In the Uni¬ 
verse the cloths, etc., are savayavadravyas (substances having 
parts). They, existing in themselves by the relation of inhe¬ 
rence (or inhering relation), are produced by the assistance of 
conjunction (samyoga) of threads. By this similarity, whatever 
things are savayava are svanugata (existing in themselves), it is 
accepted that they are produced by the assistance of conjunc 
tion. There where further division of avayava (part = thread),, 
and avayavin (who!e=cloth) ceases to be, i. e. come to an end, 
exists an ultimate atom (paramanu). Similarly, this world in 
which hill, sea, etc., are existing is savayava and it is endowed 
with a beginning and an end because of being savayava. And 
the effect (world) should not be devoid of cause, for this reason 
atom is the cause of the Universe. Such is the view of Kanada, 
the author of the Vatsesika Sutra. Having experienced the 
four Mahabhutas (gross elements of Matter) in the Universe 
four kinds of ultimate atoms have been conceived by the Vaise¬ 
sikas. Because of there being the division of earth, etc., their 
division takes place up to an ultimate atom and it is called’ 
pralaya (dissolution). After that in the beginning of creation 
motion is produced by Adrsta (unseen force) first in air-atoms. 
This motion (kriya) unites svasraya-anu (inhering atoms) with 
other atoms. In this way the great material object called vayu 
(air) is produced by the order of dyads, etc. Similarly, fire, 
water, earth and sensed-body are born. Thus the Uni.erseis- 
constituted by atoms. 

_ _ t 

Acarya Sankara refutes this atomic theory of the Vai&esikas 
in the following manner : The conjunction of atoms existing in 
the state of division at the time of creation cannot take place 
without motion, for the conjunction is found in thread, etc., as 
associated with action (kriyayuktatantu, etc.), r. e. conjunction 
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■cannot take place without action. There must be some cause 
(nimitta) of action because of there being karya (effect). If 
there were no nimitta (efficient cause) the first action would 
not have taken place. If nimitta is admitted even, there will 
come up a defect (dosa), because effort (prayatna), striking and 
restriking (abhighata), etc., (any such unseen force) are accep¬ 
ted as nimitta of action; there will not be the first action (adya 
karma) in the ultimate atoms due to its impossibility (i. e. nega¬ 
tion of Adrsta). The reason is this that the effort—the quality 
of soul is not possible in that state, for there is the absence of 
body. When there takes place the conjunction of soul with the 
reflective mind in the body, then the quality of soul-effort is 
■possible. Tn this way the solution of drstanimitta (perceived 
cause) like striking (abhighata), etc., should be made. Thus 
only after the creation of the mind, etc., effort, striking etc., 
are possible, but not before that. 

If Adrsta is accepted as nimitta (cause) of the first action, 
even then one question arises whether that Adrsta is samavayin 
•(inhering) in soul (i. e. there is the relation of Adrsta with soul) 
or in atom. By both ways Adrsta can not be nimitta in atoms 
because Adrsta itself is non-intelligent (or non-conscious), it 
cannot perform any action by non-intelligent individuality (sva- 
tantrata) till it is not established by or associated with (adhis- 
•thita) intelligent soul (cetana). This is said in the Samkhya 
Philosophy. For this reason such soul in which intelligence is 
not born is acetana (non-intelligent) in that state. And if 
Adrsta would be samavayin in soul, it cannot become nimitta 
(cause) in atoms, because the relation of Adrsta is with soul, 
not with atom. If it is argued that there is the relation of 
atoms with soul which is associated with Adrsta then there 
will arise the problem of being constancy in the action on 
account of the relation being constant, for there is no other 
determinant in pravrtti (action). Thus there will be the first 
action in atoms for there being no definite cause of action in 
the absence of action; there will not be conjunction and in the 
absence of it there will not be the effects like dyads, etc. 
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Next, Acarya Sankara raises the question whether the con¬ 
junction of one atom with another atom is sarvatmaka (all em¬ 
bracing), i. e. one whole atom combines with another whole 
atom, or ekade&in (partial), i. e. one whole atom combines, 
with the part of another atom. If it is sarvatmaka there will 
arise the problem of anuraatratva (only one atom) because of 
there being untenability of increase (upacaya). If it is ekade- 
sin (partial or partly), then there will arise the problem of sava- 
yavattva (atom having parts). If it is said that there are 
imaginary parts of atom, the conjunction will be unreal (non¬ 
entity) due to the cause of imaginary objects, because of being 
avastu (non entity) and the conjunction will not be the cause of 
object-like effect, and the effect-substances like dyads, etc., 
will not be produced, if conjunction does not become cause. 

Just as in the first stage of creation there does not take place 
the action in atoms because of there being no production of 
conjunction due to the absence of nimitta (cause), so in the 
great dissolution also it does not take place in atoms because of 
there being no production of disjunction, for in that case also 
no determinant cause is coming forth into perception. Adrsta is 
also meant for the attainment of enjoyment, pleasure, pain, 
etc., but not for the attainment of dissolution. Like this the 
heaven of the Vaisesika will not be there in that state on 
account of the process of dissolution, and the view that the 
atom is the ultimate cause will be untenable. 1 

Acarya Sankara says that the Vaisesikas conceive that the 
dyad produced from two ultimate atoms is very different from 
these two atoms, and it maintains the relation of inherence 
with atoms. But they can not support the causation of atom 
(anukaranata) by such conception because the fallacy of infi¬ 
nite regress arises on account of the sameness (identicality) of 
the mark of causes, e. g. a dyad which inheres in two atoms is 
different from them and the relation of inherence which is equa¬ 
lly different from two atoms must be inherent in them on 

T. SBha. on BS. 11,2.16. 
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account or a second relation of inherence and so on ad infini¬ 
tum, for the extreme difference of division is same (equal) in 
both the cases. Like this the relation of that inherence also with 
other inhering entities will have to be accepted. In this way 
there will be a fallacy of infinite regress. In reply to this 
Vaisesika view, Acarya Sankara argues that the view of the 
Vaisesikas is not correct in regard to this point. If it is so, i. e. 
the inherence is eternally present in the entities seen here and 
before us, samyoga (conjunction) also may be stated to be 
eternally connected with things which are joined together and 
need not depend upon a further connection (or relation). It 
will maintain eternal relation with own things which are 
joined together. For this reason (i. e. for its own companions) 
there is no necessity of the second relation of inherence. If it 
is argued that because of there being a second thing, the 
conjunction depends upon another relation, then inherence 
also, because of there being a second object, will depend upon 
other relation It is also not correct to say that there is no 
necessity of other relation (samavaya) for conjunction because 
of its being quality. Both of them are different from the terms 
they relate, for both of them depend upon the relation and to 
call one quality and the other non-quality is only found in 
the Vaisesika doctrine. For this reason, the dyad will not be 
produced from the two atoms on account of the fallacy of 
anavastha (regress ad infinitum). Therefore, the atomic theory 
of the Vaisesika is untenable. 1 

Acarya Sankara asks the Vai&esikas what kind of nature 
of atoms do they admit among the following : active nature 
(pravrttisvabhava) or non-active nature (nirvrttisvabhava) or 
both the natures or neither of them. Among these four alterna¬ 
tives the conception of an ultimate atom (paramanu) as cause 
is untenable by any means. If it is said that there is the active 
nature of an ultimate atom, there will arise the problem of the 

1. SBha. on BS , II. 2. 13 

Samavayabhyupagamacca samyadanavasthiteh. 
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negation of dissolution (pralaya) because of there being per¬ 
manent activity in it. If the non-active nature of ult mate atom 
is accepted, there will come up the question of negation of 
creation because of there being permanent inactivity in it. If 
both the active and non-active natures of ultimate atom are 
accepted, it cannot be possible simultaneously, for both are 
contradictory to each other. If neither of them (neither active 
nor non-active nature of ultimate atoms) is accepted, some 
operative cause must be admitted, i. e. their activity or non¬ 
activity would depend upon an operative cause. And if Adrsta 
is admitted as tiie operative cause, the activity will be perma¬ 
nent because of Adrsta being in permanent proximity to atoms. 
If it is said that Adrsta is not the operative cause, there 
will be permanent non-activity. For this reason para- 
manukaranavada (doctrine of ultimate) as cause is untenable. 1 

“The Vaisesika assumes that when substances are broken 
up into parts, a limit is reached beyond which the process of 
breaking up cannot be continued. The atoms are the limit. 
They belong to four classes, and are eternal and possess the 
qualities like colour, etc. These are the originating principles 
out of which this material universe of colour, form, etc. is 
constituted. In reply to this Vaisesika view Acarya Sankara 
opines that if atoms have colour, etc , then they are gross and 
non-permanent. Tt is found from the daily experience that the 
things possessing colour, etc., are compared to their causes, 
gross and non-permanent. A piece of cloth is gross when 
compared to the threads of which it is made and non-per- 
manent; so the threads are gross compared to the filaments 
of which they are made. So the atoms possessing colour must 
be gross and non-enternal compared to their causes. So the 
Vaisesika sutra “That which exists without having a cause is 
external” 2 does not apply to atoms. Secondly, the reason, which 
the Vaisesika gives for the performance of atoms that “if, as 

1. SBha. on BS., II. 2-14 Nityameva ca bhavat. 

2. Sadakaranavannityam, VS , VI. I.I. 
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causes, they are not permanent, there is no point in referring 
to the non-eternalify of effects,” 1 2 is not satisfactory. The 
eternal cause may be Brahman. Again a word need not always 
imply the existence of the thing implied by the word. The 
object must be established as existing by other means of 
knowledge, if ignorance or non-perception of the cause is too 
wide, we may believe even binary compounds to be eternal, 
for they produce perceptible effects and are themselves produ¬ 
ced by non-perceivcd atoms. If it is said that non-perception 
in avidya 3 means that atoms cannot be destroyed either 
by the destruction of the cause or by disintegration and, 
therefore, they are to be regarded as eternal, we reply that this 
reasoning applies only to things that come into being as the 
result of the combination of several substances. Then the 
things perish when the substances become separate from each 
other or are themselves destroyed, but the view of the Vedanta 
is that the destruction of the effect is possible only by a modifi¬ 
cation in its condition, as solid ghee is destroyed when it is 
reduced to a liquid condition. So atoms may not be destroyed 
or disintegrated but may be transformed into a prior non- 
atomic condition, which is the condition of the being of 
Brahman.” 3 Therefore, the atomic theory is untenable. 4 

According to the Vaisesika view, gross earth possesses the 
four qualities, viz. colour, taste, smell and touch; fine water 
possesses the three qualities, viz. colour, taste and touch; still 
finer fire possesses the two qualities, viz. colour and touch, 
and air, the finest of all, possesses only the quality of touch. 
In this way these four gross elements of Matter are found in 
the world. Acarya Sankara asks the question whether the atoms 
constituting the four elements possess larger or smaller number 

1. Anitya iti viiesatah pratisedhabhavah, VS., IV. I. 4. 

2. Paramanoranityatvavisaya sarvapyanumitih avidya 

bhramarupa abhasaprabhavatvat, VSU., 4. 1.5. 

3. BS., pp. 375-376. 

4. SBha on BS., II. 2. 15. 
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of qualities than their elements in this matter : In both ways 
the defect will come up, because (1) if it is conceived that 
atoms are having larger number of qualities, then they will 
cease to be called paramanu because of there being increase 
in the size of atoms having more qualities. If it is said that 
there takes place an increase of qualities with an increase of 
size, then it is not proper to say this, for among the four 
elements an increase of their size is found with an increase of 
their qualities. If it is argued that atoms are not endowed with, 
a larger number of qualities, then in order to save the equality 
of atoms it has to accept that they must have only one quality 
and in that case the apprehension of touch will not be in fire 
or that of colour and touch in water, or that of taste, colour 
and touch in earth will not be found, for the quality of effect 
is produced from the quality of cause. If all atoms are assumed 
to be possessed of the four qualities then smell will be found 
in water, smell and taste in fire, and smell, colour and taste in 
air. But such is not the case. For this reason the doctrine of 
ultimate atom (paramanu) as cause is unacceptable. 1 

Acarya Sankara says that Pradhanakaranavada (Doctrine 
of Pradhana, the Primordial Matter as the ultimate cause of 
the Universe) has been admitted by Manu and other Vedic 
scholars on the basis of Satkaryavada, etc., but no gentleman 
has accepted Paramanu-karanavada (Doctrine of atom as the 
ultimate cause) on the basis of division. For this reason it is 
absolutely disregarded by the advocates of the Vedas. 

He opines that there cannot take place the conjunction of 
the three entities—atoms, soul and mind because of there being 
no parts of them. That is to say, atoms cannot enter into 
samyoga (conjunction) with one another and the conjunction 
of soul with atoms cannot be the cause of the motion of the 
latter and the conjunction of soul and mind cannot be the 
cause of cognition because the conjunction of one substance 
having parts with another having parts is found in experience. 

1. SBha on BS., II. 2. 16 (Ubhayatha ca dosat). 
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If it is argued that there is the imaginary parts of atom, of 
soul and mind, then it is not correct to say so, for any entity 
will be proved by an imagination of non-existing entity in the 
world. There is no proof in the making of such rules that 
“this much imagination (kalpana) only of the existence of 
non-existing entity, whether illogical or not, should be made, 
but not an imagination of the existence of an entity more than 
that. “There is no limit of imagination because of its being 
independent. As there does not take place a close relationship 
of the savayava dvyanuka (dyad having two parts) with nirava- 
yava akasa (space or ether without parts), so there does not 
occur a close relationship of savayava dvyanuka with nirava- 
yava paramanu (atom without parts) also, for there does not 
take space a combination of akasa (space or ether) and earth, 
etc., like lac and stick (jatukasthavat). It is argued that the 
condition of airitasraya (the material relation of dependence 
and substratum) of the effect-substance (karya-dravya) and the 
cause-substance (karana-dravya) will not be tenable by another 
method. For this reason inherence must be accepted, then it 
is also not justified to say because there arises the defect of 
mutual interdependence (itaretarasraya) in the acceptance of 
such view of the Vaisesikas. There will be an attainment of 
itaretarasraya by this way of the pot and plum-tree (kunda- 
badaranyaya)—the providing of aSrita&rayabhava (relation of 
dependence and substratum) by karyakarana (effect-cause) and 
that of karya-karanabhava (effect-cause relation) by asritasraya- 
dravyabhava. The Vedanta does not accept the distinction bet¬ 
ween effect and cause and admit the relation of dependen-e 
and substratum in them, because, according to its view, effect 
is a kind of condition of cause. 

An ultimate atom will be savayava (possessed of parts) 
because of being limited on account of there being that much of 
its parts as whatever number of sides it may have (i. e. six, or 
eight, or ten); and thus it will be non-eternal for being savayava 
(possessed of parts). In this way there will arise the contradic¬ 
tion in the Vaisegika doctrine that “there are no parts of atoms 
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and they are eternal.” If it is argued that the parts which have 
been conceived in atom by the thought of digbheda (division 
•of direction or relative position) are really atoms, then it is 
not justified, for atoms also, becoming subtler and subtler up 
•to the cause, can be destroyed, just as earth, because of being 
•very grosser than dvyanuka (dyad), etc., and being really in 
existence even according to the Vaisesika view, can be destro¬ 
yed. After this earth there may take place the destruction of 
other fine things of the category of earth, after that there 
occurs the destruction of the dyad ( dvyanuka ), just so atoms 
also, being of the category of earth should be destroyed. 

If it is argued that in case there is the destruction of atom, 
it happens by the division of parts, then it is not justified to 
say so, for just as hardness of clarifird butter is destroyed, 
just so atom also is destroyed. That is, just as there takes 
place the division of clarified butter, gold, etc., but they melt 
by the conjunction of fire, just so when atom also attains the 
state of paramakarana (last cause), there will be the destruction 
of its form, etc. And the origination of an effect does not 
take place by mere conjunction of parts, for there does not 
occur the conjunction of parts of milk, water, etc. nevertheless, 
there is the production of effects like curd, ice, etc., res¬ 
pectively out of milk, water, etc. For this reason, the parama- 
.•nukaranavada (Doctrine of atom as ultimate cause) is untenable 
according to Acarya Sankara 1 . Ramanuja, Vallabha, Bhaskara, 
Nimbarka and other Vedantins also supported the view of 
Acarya Sankara by rejecting the atomic theory of the Vaisesi- 
kas But Madhva accepted the conception of atom fully on 
the basis of the Vaisesika atomic theory. 2 


analysis of atomism 

The Indian philosophical schools which have invented, 
developed and adopted the atomic theory by their speculation 

1. SBha. on BS., II. 2. 17. 

2. Purnaprajfiadarsana, Madhvabhasya, pp. 67-8. 
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/nay be placed mainly in three groups. The first group is 
represented by Jaina Metaphysics, the second one by the 
Vaisesika and Nyaya systems of thought and the Bhasya 
(commentary) on the latter by Vatsyayana and the Vaibhasikas. 
and Sautrantikas of the Buddhist Philosophy, and the last 
group of Indian Atomism is represented by Prasastapada’s 
Bhasya which is the oldest systematic exposition of the Vaise¬ 
sika school of thought and generally adopted by the combined 
Vaisesika-Nyaya philosophy. As pointed out, the MImamsakas 1 
and the Vedantin Madhva 2 accepted the atomic theory on 
the basis of the Vaisesika conception of it, while the Samkhya- 
Yoga conceived the idea of atom as generated from, tanmatra 
(infra-atomic-potential). 

It appears that the speculation about Indian Atomism 
marks a stage of emergence and development of subtle thought 
in the field of Indian philosophy in different ages. It has 
developed from a simpler concept by gradual modifications of 
scientific thoughts accumulated in successive ages. Thus it has 
undergone gradual changes with the passage of time. 

The seed of Atomism of the Jainas is embodied in the Jaina 
Agamas 3 . Umasvati has sown the metaphysical aspect of it in 
his work Tattvarthadhigama Sutra 4 5 on the basis of the agamic 
conception of Atomism Siddhasena Ganin, 3 Acarya Pujya- 


1. Slokavartika, Rumania, Sunyavada, slokas, 261, 262, 

p. 301; Prabhakara MTmaima, pp. 64-65; 67-68. 

2. Purnaprajna Jarsana, Madhva, pp. 67-68. 

3. BbagavatT Vyakhyaprajnapti, 14. 1. 513 (see its TTka); 

20. 6. 670, etc. 

4. Tattvarthadhigama Sutra, Umasvati, prathama vibbag3, 
first edition, 1926, ch. V, sutras 1 I 14, 25, 26, 27, 29, 32,. 
33, 34, 35, 36. 

5. Ibid. (Bhasya-TTka) 
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pada, 1 2 3 Acarya Akalanka*, Vidyananda, 8 Haribhadra Suri 4 5 , 
Vinayavijayaji 6 * and other later Jainacaryas gradually developed 
it on a more scientific basis. They organized the entire system 
of dispute on Arambhavada (Doctrine of Intransitive Causa¬ 
tion) of the Nyaya Vaisesika and Ksanika-paramanuvada 
.(Doctrine of momentary atom) of the Buddhists and those 
of other Indian schools of thought in their respective 
works. 

The Jaina thinkers have retained the Buddhist tradition of 
of skandha (molecule), while discarding the Nyaya-Vai-esika 
view of Avayava-Avayavivada (Doctrine of constituent part 
and composite whole) in formulating their concept of paramanu 
(ultimate atom). It appears to have originated from the most 
primitive ideas about Matter. In Jaina Philosophy Matter 
(Pudgala) is conceived as an enternal substance undetermined 
from the point of view of transformation of its quantity and 
quality. Material particles may combine into one substance 
and one material substance may disintegrate into many. 
Every material entity of the cosmic universe is constituted 
of atoms. 

The Nyaya-Vai&esika holds the view that paramanu is an 
ultimate cause of the material world (tadantyam karanam) 0 , 
but not the effect (karya), it is the root cause of the elements 

1. Sarvarthasiddhi, Ac. Pujyapada, avrtti, I, ch. V, sutras 
11, 14, 25, 26, 27, 30, 33, 35, 36, 37. 

2. Tattvartha Rajavartika, Akalankadeva, Bhaga II, ch. V, 
Sutra II. 14, 25, 26, 27, 30, 33, 36, 37. 

3. Tattvartha Slokavartika, Vidyananda, ch. V, siitras-11, 
14, 24, 25, 26, 27, 30, 33, 34, 36, 37. 

4. Haribhadriyavrtti on Tattvarthadhigama Sutra, ch. V, 
sutras, II, 24,’ 25, 26, 27, 29, 32, 33, 34, 35, 36. 

5. Lokaprakasa Vinayavijaya Ganin, part-I, sarga 1, sloka 
21, p. 5. 

6. Vaisesikadarsaaa, Kanada, adhyaya, VI, ahnika, I, sutra 1,2; 

Nyayavartika, Udyotakara, adhyaya IV, ahnika 1, sutra 21. 
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of Matter. Jaina Philosophy maintains that paramanu is both 
cause (karana) and effect (karya) 1 of the material world from 
the standpoint of transformation which takes place in the 
elements of Matter, due to external and internal causes. The 
Jaina conception of paramanu as cause and effect is paralled 
to the conception of energy and consequence of energy of the 
physical sciences. 2 In the Samkhya-Yoga Philosophy the 
material existence of paramanu is accepted but not as an unit 
of matter and an ultimate cause of the material universe as it 
is conceived in the Nyaya-Vaisesika and Jaina systems of 
thought. It is a produced entity (Janya padartha) but not an 
enternal entity. It is evolved out of the first tanmatra (infra- 
atomic potential). 3 

A paramanu represents a smallest homogeneous part of 
any substance. As it is not partless, so it is divisible. 4 This is 
the radical difference between the atomicity of matter of the 
Samkhya-Yoga and the atomicity of matter of the Nyaya- 
Vaiiesika and Jaina Philosophies as embodied in their respec¬ 
tive works. 

According to the Jainas, paramanu is ekanta (discrete) 
and beginningless, 5 while a skandha (molecule) is not a 

1. Tattvarthadhigama Sutra, Umasvati, prathama vibhaga, 

ch. V, sutras 26-27; see its Bbasya and Tlka; comm, on the 
Bhagavatr Vyakhyaprajnapti, 14. 4. 510; 

Tattvartha Rajavartika, Akalanka, pp. 491-92. 

2. Atomic Physics, Harnwell and Stephens, p. 4. 

3. Samkhyapravacanabhasya, Vijnanabhiksu, ch. I, sutra 62; 
Vyasabhasya on Yogasutra of Patanjali, pada IV, sutra 14, 
pp. 191-3.' 

4. Yogasutra, Patanjali, pada III, sutra 52, see Vyasabhasya 
on it, p. 174; TattvavaisaradT, Vacaspati Misra, p. 174. 

5. Bhagavatl Vyakhyaprajnapti, l. 4. 21; 5. 7. 214-15; 
Anuyogadvarasutra with Jlka of Maladhari Hemacandra, 
sutra 91. p. 69; Utt&radhyayanasutra, part, IV, adhyayana, 
36, VV. 11, 12, 13, (see Tlka on them). 
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single unit and beginningiess. A paramanu is in samyoga 
(combination) and it is always undergoing change from the points 
of view of substance, locus, time and condition, 1 Paramanus 
are infinte in number with regard to substance, a paramanu is 
a finest particle of matter from the point of view of locus, it is 
momentary from that of time and its capacity of quality is 
changing from the standpoint of condition. 2 

The Nyaya-Yaisesika philosophy conceives the indivisi¬ 
bility of paramanu 3 , while the Buddhists 4 —the Vaibhasikas 
and the Sautrantikas maintain the divisibility of paramanu (i. e. 
Samghata paramanu). which consists of, at least, eight parts 
of elements (astadravyaka) 5 6 of Rupa (Matter). Jaina philoso¬ 
phy holds the view thatsuksma paramanu (finest ultimate atom)- 
is indivisible, but vyavahara paramanu (usual atom) 0 and four 
qualities of paramanu, viz. colour, taste, smell and touch, have 
infinite divisions. 7 This atomic concept of the Jainas suggests 
the divisibility of paramanu without limit like the divisibility 
of atom the physical sciences. Really speaking, gunas (qualities) 
of the Nyaya-Vaisesika, viz. rupa (colour), rasa (taste), gandha 
(smell) and sparsa (touch) are paramanus of the Buddhists, 8 

1. BhagavatT Vyakhaprajnapti, 20. 5. 670; 25. 4. 740; 

12. 10. 469. 

2. Ibid., 25. 4. .740; 20. 5. 670; 

Acaranga Curni, p. 165; Uttaradhyayana Sutra with Ttka 
of Kamalasamyama, p. 90. 

3 Vaisesikadarsana, Kanada, adhyaya IV, ahnika 1, sutra I; 
adhyaya II, ahnika I, sutra, 12. 

4. Abhidharmakosi, Vasubandhu, Kosa I, V. 12, Tibetan 
text, p. 83. 

5. Abhidharmako&a, II. 22, p. 29. 

6. Anuyogadvara Sutra, 133, p. 160; Jambudvlpaprajnapti 
(purvabhaga II, sutra 19, p. 92). Lokaprakasa, 
Vinayavijayaji, part I, sarga I, slokas 21, 28, p 5. 

7. Bhagavat? Vyakhyaprajhapti, 25, 4. 740. 

8. Abhidharmakosa, K. 1, 10 A, 250 C. D. 65 A, D. 




Atomism 


129 


i. e. atoms of quality. Dravyaparamanu (material atom) of 
the Nysya Vaisesika corresponds to Samghataparamanu 
(combined atom) 1 2 of the Buddhists, which is divisible by 
intellect. It can be compared with paficJkarana of the three 
gunas (qualities) of prakrti of the Sarokhya philosophy.* 
Samghataparamanu 3 of the Buddhists is avinirbhagin or abbaga 
(indistinguishable) from the point of view of vyavahara (modal 
standpoint), while paramanu of the Jainas is anantabhaga 
(infiniteth part) of paramanu of the Nyaya-Vai£esika. 4 The 
doctrine of permanence had to be refuted by the Buddhists, 
so their concept of paramanu is that it is divisible by intellect. 

The Jaina atomic theory comes nearer to the Buddhist 
concept of atom from the modal point of view, for, according 
to Jaina Metaphysics, paramanu is non-eteinal from the 
modal point of view. 5 It is of one class 6 like the energy of 
matter of the physical sciences. By convention it may be com¬ 
pared with anu (atom) of the Buddhists which is conventionally 
called atom, as there are stated to be earth-atom, water-atom, 
air-atom, etc. But they are the forces in the Buddhist conven¬ 
tion. Rupa (colour), rasa (taste), gandha (smell) and sparsa 
(touch) of Pudgala (Matter) of the Jainas compare well with 


1. Abhidharmakosa, K. II, 22, p. 29; K. 1. 126; K. 1. 10 A; 
Paramanu(nu)samghata (7) ityartha ta evastaa 
caksurvijnanadhatvadayo (hitva sesa dasa) samcita — 
Abhidharmadlpa, p. 25. 

2. SamkhyatattvakaumudT, Karika 16, p. 62; 

Samkhya Karika, Ka. 27, p. 17; Sarhkhyapravacanabhasya, 
ch III, siitras 11,12; ch III, sutra 19, vide The Positive 
Science of the Ancient Hindus, p. 53. 

3. Abhidharmakosa, Vasubandhu, Kosa II, sloka 22, p^ 29. 

4. Nyayavartika, Udyotaka, p. 647. 

5. BhagavatT Vyakhyaprajnapti, 14.4. 511. ; 

6. Tattvarthadhigama Sutra, Umasvatr, Prathama vibhaga, 
p. 324. 
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the Buddhists’ gunas^dharmas (qualities—elements) like rupa 
(colour), rasa (taste), etc., i. e. atom of colour, atom of taste, 
etc. Paramanu of the Nyaya-Vai&esika 1 is purvaparyaya (pre¬ 
vious state or mode) of its own category and also VijatTya- 
sahakarl nimittakarana (assisting instrumental cause of 
different kind. Paramanu of Jaina Philosophy is beginningless, 
eternal and non-eternal from the points of view of substance 
and mode respectivily, while paramanu of the Buddhists is non¬ 
permanent, as the Buddhists Philosophy holds the view that 
every entity is evanescent according to its doctrine of momen¬ 
tariness. Paramanu of the Samkhya-yoga also is non-permanent 
(anitya) as it is a Janyapadartha (evolved entity), whereas, 
paramanu of the Nyaya-VaiSesika is beginningless (anadi) and 
permanent (nitya) a like paramanu of Jaina Metaphysics, but 
it is to be noted that paramanu of the latter is also non-per¬ 
manent (anitya) from the modal point of view. 

According to Jaina Philosophy, all suksma paramanus are 
abhedya (impassable or impenetrable), acchedya (uncuttable) 
avibhajya (indivisible), adahya (incombustible) and agrahya 
(non-receivable) 3 , while paramanu of the Buddhists appears 
to be bhedya or vibhajya (passable or divisible), for the 
Buddhist Philosophy advocates the theory of primary and 
secondary elements of matter. 4 Paramanus of the secondary 
elements of matter mean varna (colour-atom), rasa (taste- 
atom), gandha (smell-atom) and sparsa (touch-atom), i. e. the 
Buddhists conceived guna (quality) as paramanu and made it 
distinct from citta (mind), because the entire Buddhist system 
of thought classifies Rupa (Matter) into two divisions, viz. 
primary and secondary elements. 

]. Vaisesikadariana, Kanada, adhyaya IV, ahnik 1, sutra 1, 3; 

Nyayakandall, Srfdhara, pp. 78-80. 

2. Vaisesikadarsana, Kanada, adhyaya IV, ahnika, 1, sutra 1. 

3. Bhagavatl Vyakhyaprajnapti, 20. 5. 670. 

4. Abhidharmakoia, Kosa, 1, iloka 10 A. 
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That is to say, they represent dravya (substance) and guna, 
(quality) of the Nyaya-Vaiiesika. As pointed out, gunas of the 
Nyaya-Vaisc sika are made to be paramanu of the Buddhists, 
while gunas of the Jainas divide paramanus. In the Nyaya- 
Vaisesika Philosophy paramanu is accepted as fine and indivisi¬ 
ble, but it appears to be gross when compared with paramanus 
of Jaina Metaphysics. This school of thought conceives para¬ 
manu as finest and indivisible, i. e. sukarna paramanu is 
indivisible, but vyavahara paramanu 1 (which can be equated 
with atom of the physical sciences) is divisible. This is the 
basic difference between these two atomic theories. The Jaina 
conception of the nature of paramanu is by all means different 
From that of the nature of paramanu of Arambhavada (Doc¬ 
trine of Intransitive causation) of the VaUesika Philosophy. 
According to Jaina Metaphysics, there are stated to be infinite 
paramanus, but there does not exist any radical difference 
among them like prthivl paramanu (earth-atom , ap-paramanu 
(water-atom), teja-paramanu (fire-atom) and vayu-paramanu 
(air-atom) of the Vaisesika. 2 

A paramanu of Jaina Philosophy can assume any form in 
accordance with the causa] condition. A paramanu which has 
undergone change into the form of earth can undergo trans¬ 
formation, into the forms of water, fire, etc., on the alteration 
of the material. That is to say, there is no class distinction 
among paramanus as conceived in Jaina metaphysics. 3 A 
paramanu is endowed with one colour, one taste, one smell 
and two touches and it is known by the mark in the form of 
its effect (Karyalinga). 4 If a paramanu is endowed with one 

1. Anuyogadvarasutra, 133, p. 160; Jambudvlpaprajnapti 

(purvabhaga), sutra 19, p. 92 (see their tlkas); 

Lokaprakaia, Vinayavijayajt, part, 1, sarga 1, sfoka 21, 

28, p. 5. 

2. Vaiseaikadarsana, adhyaya IV, ahnika 1, sutra 3. 

3. Tattvarthadhigama sutra, prathama vibhaga, p. 324. 

4. Ibid,, ch. V, sutra 25 (Bhasya), p. 365. 
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colour, it may be black, or blue, or red, or yellow, or white, 
if it is possessed of one smell, it may have pleasant smell or 
unpleasant smell, if it is endowed with one taste, it may have 
bitter taste, or sour taste, or astringent taste, or acideic taste, 
or sweet taste; if it is possessed of two touches, it may be cold' 
and cohesive, or cold and dry, or warm and cohesive, or 
warm and dry. 1 

The existence of paramanu can be inferred on observation 
of their collective effect. Even its properties are inferred on 
observation of the basic properties of Pudgala (Matter). Hence 
it is inferable by its effect for the persons having common 
knowledge. 2 In the same line of thought of Jaina Metaphysics 
the Nyaya-VaiSesika 3 and the physical sciences also account 
for the existence of atoms in this manner. “Individual atomic 
events are not observed directly, though their consequence may 
be and hence greater reliance must be placed on logical 
inference and methodology than in most other branches of 
sciences.” 4 “Many of the experimental verification of atomic 
properties depend on observations of the properties of matter 
on a large scale. Thus the study of the thermodynamics and 
the statistical behaviour of large number of atoms, which provi¬ 
des a connection between atomic attributes and the gross 
properties of matter, is very important.” 5 

Jaina Philosophy maintains thai the capacities — colour, taste, 
smell and touch, exist as equal in each and every paramanu 
and can change into any form according to cause. Even though 
they are equal in all paramanus, the variousness of their trans¬ 
formation occurs because of the difference of materials. 
Similarly, according to the Jaina view, skandha (molecule) 

1. Bhagavatr Vyakhyaprajnapti, 20. 5. 668. 

2. Ibid., 18. 8. 640. 

3 Nyayavartika, p. 233 ane its Tatparyattka, p. 272, Line I, 

from the bottom etc. 

4 Atomic Physics, Harnweli and Stephens, p 4. 

5 Ibid. 
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formed by the combination of paramanu is not any new 
material substance, as it is conceived in the Vaisesika Philoso¬ 
phy. It is only one particular form out of the aggregation of 
paramanus. 

In the Vaisesika view paramanus are KQiaithanitya (abso¬ 
lutely permanent) 1 and this Kutasthanityata (absolutely perma¬ 
nence) is proved by all means by maintaining the view that the 
produced and destroyed substances or quality and action 
(karma) are different from one another. But Jaina Metaphysics 
admits parinamanityata (permanence-in-change) of paramanus 
like the Samkhya by rejecting Kutasthanityata of paramanu of 
the Vaisesika. It conceives ail paramanus as permanent in 
their respective individual nature and accounts for their parina¬ 
manityata by accepting skandha (molecule), guna (quality) 
and paryaya (mode), karma (action) as being produced as a 
result of transformation of paramanus. 3 Thus a skandha is accep¬ 
ted as somehow non-diflferent as well as different from them. 

Jaina Philosophy explains all gross and fine material crea¬ 
tions (products) on the basis of the capacity of transformation 
of paramanus 4 and their combination and dissociation, just as 
the Samkhya 5 accounts for the production of the multiforms of 
the gross and fine material entities of the universe on the 
ground of differentiated combination of gunas (qualities)—Sattva 
{essence), Rajas (energy) and Tamas (intertia or mass) from 

1. Vaisesikadarsana, adhyaya IV, ahnika, 1, sutra 1; 
NyayakandalT, SrTdhara, pp. 78-80. 

2. Bhagavatr Vyakhyaprajnapti, 5.7.213; 14.4.510-11; 
Tattvarthadhigamasutra, prathama vibhaga, ch. V. 
sutras 26-27. 

3. Ibid., 1.9.73; 8.10.356; 25.4. 730; TS., p. 324. 

4. TS., p. 324. 

5. Samkhyapravacanabhasya, Vijfianabhik$u, ch. 1, sutra 62, 
vide; The Positive Sciences of the Ancient Hindus, p. 29; 
Vyasabhasya on Yogasutra, Patanjali, pada IV, sutra 14, 
p. 191. 
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Prakrti-one Primordial Matter and its capacity of trans¬ 
formation. 

The Nyaya-VaiSesika Philosophy stops by conceiving para¬ 
manu as the sixth part (or division) of rajakana (mote) percei¬ 
ved in the sunrays, 1 2 whereas Jaina metaphysics accept an anu 
or a paramanu (atom) also as skandha (molecule) of infinite 
suksmaparamanus (finest ultimate atoms). 3 4 It explains that 
infinite paramanus and infinite skandhas can exist in a subtle 
from in one point of space, in which one paramanu exists, by 
virtue of its capacity of samkoca (contraction or capacity of 
becoming fine) 3 , e. g. the combinations of the atoms of mer¬ 
cury and gold in a ratio 1:100 Karsas*. On this ground 
paramanu is infinite in number also. It should be noted that 
it is anardha (without half part), amadhya (without interior 
part) and apradeSa (without having parts) 5 6 i. e. devoid of 
void from the point of view of ksetra (locus). It has neither 
beginning, nor end, nor middle (i. e. nor interior). It is 
devoid of length, breadth and depth, because of this fineness it 
is itself beginning; it is itself middle; it is itself end. 0 Its 
fineness compares well with the fineness of Prakrti of the 
Samkhya. The difference between the two conceptions lies in 
the fact that even though Prakrti is fine, it is one and all 
pervading, where as paramanus of Jaina Philosophy are infinite 
in number, but every paramanu is finest and smallest, and 1 
Lokakasa or bhautika visva (cosmic universe) is filled with 
infinite paramanus. 

1. Nyayavartika, Udyotakara, p. 647. 

2. Anuyogadvarasutra 133, p. 160; Jambudvlpaprajnapti II, 
sutra 19, p. 92; Lokapraka&a, parti, sarga 1, iloka 21, p. 5- 

3. ParamanukhandasattrimSika, Ratnasimhasuri (vrtti), p. 2. 

4 . BhagavatT Vyakhyaprajnapti, 13.4. (vrtti), (Sa. 27), 
mudrita, pa, 608; Lokaprakasa, Pt. I, l,vv. 47-48, p. 88. 

5. BhagavatT Vyakhyaprajnapti, 5.7. 215; 20.5. 670. 

6. Tattvartha Rajavartika, Akalanka, Bhaga II, ch. V, 
sutra 25; see commentary No. 1, p. 491. 
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A study of Atomism of all Indian systems of thought 
reveals that Jaina Philosophy is the advocate of the atomic 
theory like the Nyaya-Vai&esika. Nevertheless, the nature of 
paramanu conceived in this school of thought is not identical 
with that of paramanu of the Nyaya-Vaisesika. But t com¬ 
pares well with the nature of Prakrti of the Samkhya, for 
paramanu of this philosophy is transformable like Prakrti of 
the Samkhya on this ground paramanu of Jainas changes into 
many forms like earth, water, fire, etc., just as Prakrti of the 
Samkhya is the material cause of many effects, such as, earth, 
water, fire, air, etc. It is not admitted by Jaina Philosophy 
that the material atoms like earth-atoms, water-atoms, etc., are 
always basically of different classes. It is to be observed that 
paramanu of the Jainas is finer than paramanu of the Nyaya- 
Vaisesika, but it is unmanifest like Prakrti of the Samkhya. 
Anantaparamanuvada (Doctrine of infinite ultimate atoms) of 
Jaina Philosophy is not far from but nearer to the doctrine of 
infinite plurality of Prakrtis of the early Samkhya 1 (with 
regard to the plurality of purusa), i. e. “each being attached to 
a different purusa (self) ’. 3 


CONCEPTION OF ATOM IN WESTERN 
METAPHYSICS AND PHYSICS 

The concept of atomicity together with its antithesis conti¬ 
nuity was propounded by the Greek philosophers. Atomicity 
may be roughly described as representing indivisibility, and 
continuity by divisibility respectively. This early conception 
of atomicity compares well with the Nyaya-YaiSesika view of 

1. Darsana and Cintana, pp. 129-130, 

(Jamadharma and Dariana). 

2. Yuktidlpika, p. 169 (Samkhyakarika Vrtti), Vide Avidya, 
p. 46. 
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indivisible atom. Leucippus possibly first propounded the 
atomic theory “as a means out of Zeno’s paradox of the hare 
and tortoise.” 1 About one hundred years later Democritus of 
Abdera advocated the atomicity of matter. These early Greek 
philosophers had sown the seed of the concept of atom which 
gradually developed into a full-fledged atomic theory of modern 
physical sciences. The convincing proof of the atomicity of 
matter actually came up about 200 years ago when the natural 
philosophers observed the fact that “the existence of recog¬ 
nizable substance recoverable from homogeneous mixtures 
was difficult to reconcile with any theory of the continuity of 
matter.” 2 

In 1738 it was stated by Daniel Bernoulli that “the beha¬ 
viour of a gas, as the pressure and temperature were changed, 
could be explained on the hypothesis that the gas consisted 
of a larger number of infinitesimal particles in rapid motion.” 3 
The most important evidence for the atomic hypothesis 
probably was found in the two early chemical laws of definite 
and multiple proportions which are generally associated with 
the names of J. L. Prout andJ. B. Richter in the later part of 
the eighteenth century. They are as follows :— 

(i) “The propo.tions in which two elements combine can¬ 
not vary continuously, (2) If two elements combine together 
in more than one way, the mass of an element that combines 
with a given mass of the other are in simple ratios to one 
another. The laws are summarised succinctly in the present 
common notation for chemical formula. But it was not until 
1808 that John Dalton marshalled and presented the evidence 
sufficiently convincingly to say scientific opinion to the accep¬ 
tance of the atomic theory.” 4 

Dalton came to the conclusion from the thought of the way 
in which various elements unite together to form chemical 

I. Atomic Physics, ch. II, p. 40. 

2 - Ibid - 3. Ibid. 

4. Ibid., p. 41. 
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compounds that every element is constituted of atoms. They are 
“the indestructible and indivisible units of matter. The atoms 
of each chemical element are identical but different from atoms 
of other elements.” 1 So, according to Dalton’s theory, the 
number of elementary particles is equal to the number of 
chemical elements including these produced artificially. 

Much simpler and more attractive hypothesis was made 
by W. Prout in 1816 that “the atoms of all elements aie built 
up of one atom, the atom of hydrogen, which would thus 
correspond to the prime matter, the ylem of the Greeks. Prout 
based his idea on the assumption that the atomic weights 
of all elements were whole numbers and, therefore, multiples 
of the atomic weight of hydrogen, which is given unit value. 
This assumption proved to be incorrect when stimulated 
by Prout’s hypothesis; more accurate measurements of atomic 
weights were carried out and found in many cases to have 
fractional values, as for example 35.457 for chlorine, or 63.54 
for copper. Prout’s hypothesis was thus abandoned, but only 
temporarily, for it was revived in a modified form a century 
later.” 3 

Prout’s atomic theory comes nearer to the Jaina conception 
of atom which is of one class only. “The discovery of radio 
activity was mainly responsible for the revival of Prout’s 
theory in a modified form and it has brought the evidence that 
“the atom is destructible.” 3 

ANALYSIS OF CONCEPT OF PARAMANU 
{ULTIMATE ATOM) FROM THE POINT OF 
VIEW OF THE DEFINITION OF 
PUDGALA ( MATTER ) 

Paramanupudgala 4 is called only paramanu 6 or dravya- 
1. Atoms and the Universe, p. 28. 

2- 3. Ibid., pp. 26-27. 

4. Bhagavatl Vyakhyaprajnapti, 14.4.513; 20.6.670. 

5. Ibid., 20. 6. 670; 18. 6. 631. 



138 The Concept of Matter in Jaina Philosophy 

paramanu 1 2 (atom of material substance). This conception shows 
the atomic growth of Matter as found in the physical sciences. 
Paramanu is a substance from the point of view or dravya 
(substance), for it possesses both guna (quality) and paryaya; 1 
it is existent in the universe (loka) and non-existent in the 
non-universe (aloka) and it cannot go there 3 from the stand¬ 
point of ksetra (locus or field). Besides, it exists individually 
in one space-point as a discrete unit of Matter, it occupies one 
point of space, but it cannot occupy two or more space- 
points; it can exist together with other paraman js in one space- 
point 4 by its capacity of samkoca (capacity of becoming fine 
or of contraction). It is traikalika (existing in three points of 
time—past, present and future) from the aspect of kala (time) 5 ; 
it is endowed with the properties—colour, taste, smell and 
touch from the point of view of bhava (condition), 6 as these 
four qualities are called bbavas ( attributes or capacities ) of 
paramanu. 7 

With regard to permanency and constancy the quantity 
of paramanu will remain the same as it is for ever 8 without 
loss of destruction, increase or decrease in number. No new 
paramanu will be self-generated nor will be produced by any¬ 
body. In the past no new paramanu was produced, no new one 
is produced at present and no new one will be produced in 
future. 9 Paramanu Pudgala abserves the principle of ‘utpada. 
vyayadhrauvyayuktam sat (existence is characterized by 

1. Bhagavatl Vyakhyaprajnapti, 20. 6. 670. 

2. Ibid., 14. 4. 512; 18. 6. 631. 

3. Ibid., 2. 10. 121. 

4. Paramanukhandasattrimiika, Ratnasimha Suri, p. 2; 
Savarthasiddhi, see the Commentary on ch. V., sutra 14. 

5. Bhagavatl Vyakhyaprajnapti, 14. 4. 310. 

6. Ibid., 18. 6. 631; 120. 5. 668. 

7. Ibid., 20. 5. 670. 8. Ibid., 2. 10. 119; 14 . 4. 510. 

9. Ibid., 2. 10. 118; Tattvarthadhigama Sutra, prathama 

vidhaga, ch. V, sutra 3; see its auto-auto-commentary, p 322 
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origination, destruction and permanence) 1 . It is existent from 
the point of view of asti (existence) 2 . 

Paramanu is transformable with regard to bhava-guna (qua¬ 
lity) colour, taste, smell and touch from the standpoint of pari- 
nama (transformation). 3 There takes place the transformation 
of four qualities in all paramanus, viz. Varnaparinama (trans¬ 
formation of colour), rasaparinama (transformation of taste), 
gandhaparinama (transformation of smell), and spar&aparinama 
(transformation of touch). 4 The transformation of shape 
(samstbanaparipama) does not occur in the individual inde¬ 
pendent state of paramanu, for it is devoid of shape and it 
does not assumed any shape in its discrete condition. 5 In this 
state paramanu undergoes transformation in the form o f 
increase and decrease of its bhavas (qualities) by combing with 
another paramanu or paramanus. There takes place the trans¬ 
formation in the parts of its bhava-gunas, i, e. only the natural 
transformation occurs in paramanu existing in its own state. 
It is agurulaghu (neither heavy nor light) from the point of 
view of kaya (mass or body). 6 It is devoid of lump and part; 
there is no smaller and lighter form of matter than paramanu. 
It is aguru (not-larger or not-heavier) but laghu (lighter) than 
any material substance. It is agurulaghu in its own state or 
individual condition from the point of view of bhava, i. e. 
there takes place the process of decrease and increase by six 
steps (sthanas) in its bhava-gunas (qualities). It undergoes 
transformation by six steps with regard to its own qualities, 
even when it exists in isolation in its discrete condition. As 
for example, a paramanu is one fold black, it can be infinite¬ 
fold back by its capacity of agurulaghu-guna and again it can 

1. Tattvarthadhigamasutra, prathama vibhaga, ch. v, sutra 29, 
p. 374. 

2. Ibid., p. 381, 

3. Bhagavatl Vyakhyaprajnapti, 5. 7, 213; TS., p. 437. 

4. Ibid., 8. 10. 356; TS., pt. I. p. 324. 

5. Ibid., 8. 10. 356, 357. 6. Ibid., I. 9. 73. 
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became onefold black, having attained a decrease in its gunas 
'(qualities). 1 The process of decrease and increase takes place 
at every samaya (moment of instant) by the process of natural 
transformation. 

From the point of view of consciousness it is explained 
that a paramanu-pudgala is not jlva (soul) but ajTva (non- 
soul). In its own state it is not receivable by Soul. In the 
classification of paramanu the fourth class has been called 
agrahya (non-receivable). 2 That is to say, in its own condition 
it does not come in the service of soul. 3 With regard to sacitta 
and acittadravyas (living and non-living substances), it is 
acitta (non-living) in its own individual condition because it 
is non-receivable by soul, i. e. soul cannot exist in a paramanu, 
therefore, it cannot become living. But soul and paramanu 
can exist together is one space-point. 4 

Paramanu has its seif-existence or individuality (aya) from 
the point of view of individual existence and property of 
Matter. The meaning of the word ‘aya’ is not jtvatma (soul). 
A paramanu has got its own individuality which has been 
called here aya (atma). It is manifested in its on bhavas (states 
or qualities). It can be said that a paramanu possesses its 
independent nature which is different from another one, i. e. 
each and every paramanu is different from every other para- 
manu or paramanus. Therefore, a paramanu is endowed with 
one single individuality or discreteness. 5 This nature of 
paramanu of the Jainas is similar to that of paramanu of the 
Nyaya-Vaisesika Philosophy, because, according to the 
latter, each of paramanus possesses its own particularity 
<antya-visesa). 6 

1. BhagavatT Vyakhyaprajfiapti, 25. 3. 730. 

2. Ibid., 20. 5. 670. 

3. Ibid., 18. 4. 662. 

4. Ibid., 13. 4. 484. 

5. Ibid., 12. 10. 469. 

6. Pra&astapadabhasya, p. 7. 
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CONCLUSION WITH A SHORT NOTE ON 
THE BRAHMA^ICAL AND BUDDHIST 
ATOMIC THEORIES : 

The conception of paramanu (atom) in the Br&hraanical 
and Buddhist schools has been associated with the theory of 
the four elements of Matter, viz. earth, water, fire and air. 
According to this conception, four distinct kinds of atoms- 
correspond to these four elements and their distinctive quali¬ 
ties are inherent in several atoms. This view of the atomic 
theory has accordingly been accepted by the Brahmanical and 
Buddhist atomists (i. e. Vaibhasikas and Sautrantikas) on the 
basis of the atomic growth of elements of Matter, although 
their opinions differ in details. 

The atomic theory is the cardinal tenet of ths Vaiiesika 
philosophy. 1 According to its doctrine, “things that exist and 
are not produced from a cause are eternal; they may be infer¬ 
red from the fact that all known things are products (effects). 
Besides, everything perceived is non-eternal, this idea of non- 
etcrnality presupposes enternality.” 3 “The uncaused causes 

* 

1. Brahmasutra, If, 2. II ff. and Sankarabhasya on them. 

2. Sadakaranavannityam—VS., IV. 1. 1, PrthivyadTnam 
navanamuddesam iaksanaparlksam nirvartya prakrtermu- 
lakaranataih Samkhyabhimataih niracikTrsuh paramanunarh 
mulakaranatvam prthivyadyantarbhavanca sisadhayisurni- 
tyasamanyalaksanam tavadaha— 

Sadakaranavannityam, etc. VS. 4. 1 . 1; 

Tasya karyam lihgam, Ibid,, IV. 1. 2; 

Tasya paramanoh karyam lingam, 1. 4. 1.2; 

Tathaca GautamTyam sutram —Vyaktat vyaktasya 
nispattih pratyaksapramanyat—A. 4. 1. ? Avayavavayavi- 
prasangastavadanubhuyate sa yadi niravadhih syat- 
tada rnerusarsapayoh pariman-a hhedo na syat, 
anantavayavarabadhatvaviiesat etc, (comm.) 4. 1. 2; 
Karanabhavat k ary abhavah—Ibid., IV. 1. 3; 
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•of things constitute ignorance (avidyS)” 1 on account of which 
they are not perceived, hence, they are eternal, or as one can¬ 
not conceive any other cause of the decay of an object than 
the disjunction or destruction of its cause, so it is taken for 
granted that the last causes must be external. Therefore, these 
eternal things, the causes of the non-eternal ones, are atoms, 
but they are intangible to the senses, for only the great thing 
is perceptible in case it possesses many constituent parts and 
presupposes colour. 2 Atom is indivisible, as it is not composed 
of material parts. 8 

An object is great, if it is constituted of many constituent 
parts or if the parts themselves are great, or if they are adjus¬ 
ted in a particular way. 4 The opposite to Mahat (great thing) 
is anu (small thing) 5 which is not composed of constituent 
parts, i. e. atom. 

The statement “Great, small, long and short”, as popularly 
used are relative terms, for the same object is great with refer¬ 
ence to one object and small in relation to another. These 
points to great objects because they are visible; there they are 
applied in a secondary sense. But the expressions ‘great’ and 
'small’ are not relative terms in the primary sense, but they 
signify distinct kinds or general of dimension like red and 

Rupadlnam karane sadbhavat karye sadbhavah karana- 
gunapurvaka hi karyaguna bhavanti ghatapatadau tatha 
darsanadityarthah (comm). 4. 1.3; 

Anitya iti visesatah pratisedhabhavah, Ibid., IV. 1. 4. 

1. Avidya—VS., IV. 1.5; 

Paramanoranityaviaaya sarvapyanunitih avidya bhrama- 
rupa abhasaprabhavatvat, (comm,) 4. 1.5. 

2. Mahatyanekadravyavattat rupaccopalabdl ih, VS., IV. 1. 6. 

3. Nyayavartika, p. 233. 

4. Karanabahutvacca, VS. VII. 1.9; 
Mahattvadlrghatva-parimanayogabhyupagamat —SBha on 
AS., II. 2. II. 

5. Ato viparltamanu, VS., 7. 1. 10; 

Etena dlrghattvahrasvatve vyakbyate, VS., 7. 1. 17. 
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blue colours, otherwise one would attribute qualities (great or 
small' to a quality ‘greatness’ which goes against the principles 
that qualities are attributeless”. Greatness and smallness are 
non-eternal in non-eternal entities; they are eternal in eternal 
ones i. e. absolute or infinite. The absolute small ‘anu’ is 
spherical in dimension. 1 

The qualities like colour, taste, smell and touch in earthen 
and other material objects disappear on their destruction. But 
they are eternal in eternal objects like earth-atoms. Similarly, 
the inherent qualities are eternal in water-atom, fire-atom and 
air-atom. Some qualities are subject to chemical action 
(pakaja)* under the influence of heat in earth and earth-atoms. 
Different atoms come into conjunction. 3 In the beginning of 
creation atoms were set in motion by the unseen force called 
Adrsta. 4 Mind also is atomic 5 in nature according to the 
VaiSesika Philosophy. It is to be noted that the word ‘Anu’ 
denoting atom is used in the VaiGesika and Nyaya Sutras, 
while the word ‘Paramanu’ (ultimate atom) is come across in 
the Nyayavartika ard l iter works. Besides, the logic for the 
existence of anu (atom) based on the impossibility of limitless 
division of an object was not yet applied by Kanada. 

In the Nyaya Sutra and its Bhasya written by Vatsyayana, 
some aspects of the atomic theory are dealt with on the one 
hand, while it is defended against the objections raised by the 

1. VS., VII. 1. 10-20. 

2. Ukta gunah, VS., VII. 1. 1; 
Prthivyadiruparasagandhasparsa dravyanityatvadanilyai-a 
Ibid., VII. 1.2., 

Etenanityesu nityatvamuktam, Ibid , VII. 1. 3; 

Apsu tejasi vayau ca nitya dravyanityatvat, Ibid., VII, 1. 4; 
Anityesvanitya dravyanityatvat. Ibid., VII. 1. 5; 
Kaianagunapurvakah prthivyam pakajah. Ibid., VII. J. 6. 

3. Anusamyogastvapratisiddhalj, VS., IV. ii. 4. 

4. Agnerurddhajvalanam vayostiryakpavanamanunam 
manasascadyam karmadrstakaritam, VS., V. ii. 13. 

5. Tadabhavadanu manah, VS., VII. 1. 23. 
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opponents on the other hand. Like the Vaisesikas Gautama- 
accepts the physical properties of the atoms as discussed 
above, for it is incidentally stated by him that the black 
colour (of earth atoms) is not eternal 1 in spite of its existence 
from enternity. Hence it can be presumed that the properties 
of water, fire, and air are considered non-eternal by him, 

The metaphysical aspects relating to atoms are dealt 
with at the end of the analysis of avayavin (composite whole) 
and avayava (constituent part). It is maintained by the 
Naiyayikas 3 that the composite whole (avayavin i is something 
different (arthantara), not separated from its constituent parts, 
but rather something in addition to them. “Just as a tree as a 
whole is perceived, though the atoms—the constituent parts of 
it are imperceptible.” An object composed of parts is called 
avayavin (composite whole) and so also the parts of a part, 
and so on ad infinitum. The idea of the composite whole can¬ 
not be conceived without reaching the last constituent parts 
(avayavas), hence the idea of the composite whole would 
lead to nothing. But the iimit of division of a material object 
ends in the indivisible atom. 3 This conception of atom com¬ 
pares well with the early Greek idea of atomicity which means 
indivisibility. If the division of parts is without limit, .the mote 
would not differ in size from the highest mountain, for 

1. Anuiyamatanityatvabhaddha, NS., IV., 1. 67. 

2. Savisayanatikramenendriyasya patumaudabhavadvisaya- 
grahanasya tathabhavo navisaye pravrttih NS., IV. 11. 14; 
Avayavavayaviprasangaiscaivamapralayat, NS., IV. 11. 15; 
Na pralayo anusadbhavat, NS , IT. 11. 16. 

Pa ram va truteh, NS., IV. 11. 17. 

3. Sarvagrahanamavayavyasiddheh NS., II. 1.35; 
Paramanusamavasthauam tavad darianavitayo na bhavatya- 
tlndriyatvadanunam, Ibid., NBha; NS., II. I. 36; 
Avayavyartha ntarabhuta iti, NBha., II., I. 36; 
Senavanavaditi grahannmiti cennatlndriyatvadaniinam, 

NS., II. 2. 37. 
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both of them would possess the same number of parts 1 2 in 
that case. 

The further development of the atomic theory of the 
Naiyayikas is found in the Nyayavartika in this manner that 
a mote in the ray of the sun entering a window is an atom, 
while some philosophers maintain that atoms do not exist 
singly (asamhata), but always in combination. 3 This view is 
apparently of the Buddhists—Vaibhasikas and Sautrantikas 
who advocate the idea that atoms are non-eternal, for they 
are possessed of motion. Like the Vaisesikas the Naiyayikas 
also maintain that atoms are set in motion by the unseen force 
(adrsta), but they bring God for directing the action of atoms. 3 

The third stage of the development of the atomic theory 
is found in the conception of dyad, triad, etc. It was propoun¬ 
ded by Udyotakara, subsequently it became the tenet of the 
Joint Nyaya-Vaisesika works. The union of these two schools 
of thought began early and became complete at the time of 
the Nyayavartika. 

The atomic theory appears to have been embodied into the 
Buddhist Philosophy by the Sarvastivadins under the influence 
of their association with the Vaisesikas. A frequent mention 
of atoms is made in the Mahavibhasa “in its interpretation 
of other works and seemingly with no sense of incogruity.” 4 

It seems that the atomic theory was prevalent in the early 
part of the second century A. D., the probable date of the 

1. KrtsnaikadeSavrttitvadavayavanamavayavyabhavah, NS., 

IV. 2. 7; Tesu cavrtteravayavyabhavah (8); Prthak cavayave- 

bhyo avrtteh (9); Na cavayavyavayavah (10); Ekasmin 

bhedabhavadbheda&abdaprayoganupatteraprasnab (II); 

Avayavantarabhave’pyavrtterahetuh (12); Kesasamuhe 

taimirikopalabdhivattadupalabdhih (13) NS., iv. 2. 

2. ! yayavartika, p. 234. 3. PPBha., p. 21. 

4. A Manual of Buddhist Philosophy, p. 126. 
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Mahavibhasa, as evidenced by the fact that the whole theory 
in its developed form is contained in the Abhidharma HrdayaA 
It had an important place in the metaphysics of Vasubandhu 
and Samghabhadra. It was admitted provisionally by the early 
Yogacanns in spite of their idealism, but it was refuted by the 
later Yogacarins, beginning with Dinnaga 2 on the ground 
that it stood on the path of the doctrine of store-house of 
consciousness (alayavijnatia), i. e. all phenomena emerge from 
mind. 

A detailed study of the atomic theory as conceived in the 
North does not seem to have been made by the Neo- 
Sthaviravadin school established by Buddhaghosa, but the use 
of the Kalapa theory (doctrine corresponding to the concept of 
Samgbataparamanu of the Sarvastivadins) was made by Buddha¬ 
ghosa in the Atthasalini and was admitted as an integral part 
of the Sarvastivadin Philosophy, the idea being mentioned and 
considerably developed in the Abhidhammattha Samgaha. The 
name Paramanu was attributed to the ultimate of molecule; 
thus the atomic theory is considered to be an integral part of 
the Sarvastivadins. 3 

According to this school, there are stated to be fourteen 
kinds of atom—five atoms of the five sense-organs, five atoms 
of the five sense-objects and four atoms of four Mahabhutas. 
In the Sankarabhasya 4 also the atomic theory of the Sarvasti¬ 
vadins is described in this way : ‘‘These Buddhists acknowledge 
the four elements—earth, water, fire, and wind with their pro¬ 
perties and products, including the organs of sense; the four 
elements are atomic, the earth-atoms have the quality of 
hardness, the water-atoms that of viscidity, the fire-atoms that 

1 It was translated into Chinese in the third Century A.D , 
Vide A Manual of Buddhist Philosophy, p. 126. 

2. Ibid., see Alambana pratyaya. 

3. Ibid. 

4. SBha. on BS., II. 2. 18. 
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of heat and the air-atoms that of motion, in combination of 
•these atoms form earthly things, etc.” 1 

It is admitted by the Vaibhasikas that an atom had six 
sides, but it is maintained by them that ‘‘they made but one 
or what comes to the same that the space within an atom 
cannot be divided.” Their view is refuted by the Naiyayikas 
in an old verse quoted in the Nyayavartika. 8 Their view that 
“atoms are ammenable to sense-knowledge, though were not 
visible apart, just as a dim sighted man sees a mass of hair, 
though he cannot sec a single hair”, 3 is also disputed by the 
Naiyayikas, according to whom, atom is transcendental and 
intangible to the sense. 

According to the Sautrantikas, the aggregate of seven 
atoms is the smallest compound (anu) 4 and the spherical atom 
did not touch one another completely, but there was an 
intervening space between them. One thing emerges out of 
this discussion on the conception of atom that it is indivisible 
according to all Indian systems of thought, though it is admit¬ 
ted by some that it might be regarded as possessing parts, 
viz. eight sides. It is maintained by both the Vaibhasikas and 
the Sautrantikas that atoms are impenetrable. 

The atoms of the Buddhist Philosophy are non-eternal; they 
emerge into being from time to time and then they are destro¬ 
yed (cf A. K. 12, later half). The ten kinds of atom, i. e. 
five atoms of the five sense-organs and five atoms of the five 
sense-objects, are produced due to the four atoms of the four 
fundamental elements (Mahabhutas) and they would instantly 
be destroyed, if there were not the sustaining power of the four 
elemental atoms. 6 Therefore, every derivative atom has an 

1 . Sarvadar&anasamgraha, p. 24, p. 14; 

SBha. II, 2 18 (BS); see E. R. E., Vol. II, pp. 199-200. 

2. Nyayavartika, pp. 521-22. 

3. E. R. E., Vol. II. p. 201. 

4. Abh., D., p. 65, cf. Abh. K., II. 22. 

5. Dhrtyadikarmasamsiddhah kharasnehosnateranah, 

Abh., K. L 12. 
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atom of each of the fundamental elements with it for its subs¬ 
tance. 1 The atoms of the four fundamental elements of Matter 
are non-permanent, constantly undergoing change by the pro¬ 
cess of origination, continuance, decay and destruction followed 
by a new process of origination, etc. The pbenomenaiist 
atomic conception of the Buddhists is in contrary to the subs¬ 
tantive theory of atom of the Jaina, Nyaya-VaiSesika and other 
Indian systems of thought. As regards the antiquity of Atomic 
theory Jaina Atomism is earlier than Greek Atomism. 


1. Abh. K, 4. 29. 



FIFTH CHAPTER 

PROPERTIES OF MATTER 


FIRST SECTION 

GENERAL PROPERTIES OF MATTER 


Properties of Matter are the characteristic qualities. Accor¬ 
ding to Jaina Philosophy, Matter is endowed with specific 
characters of two kinds : those which are inherent in ultimate 
atoms as well as in aggregates (molecules) and those which are 
found only in aggregates. It is stated in the Jaina Agama that 
Matter is characterized by colour, taste, odour and touch from 
the points of view of condition (bhava) 1 . They are inherent in 
ultimate atoms as well as in aggregates of ultimate atoms as 
the specific properties. In addition to them, an aggregate of two 
units, or three units, up to that of infinite units of matter is 
possessed of the physical characters —mutual attraction and 
repulsion, fineness and grossness, shape and figure, divisibility, 
opacity and casting of shadows and heat and light energy.* 
They appear as the manifestations of Matter. On the basis of 
ths agamic account of them the Post-agamic works 8 explain 
them in details. 

1. Bhavao vannamamte rasamamte gamdhamamte 
phasamariiate, Bhs., 2. 10. 118; 

Sparsarasagandhavarnavantah pudgalah, TS., V. 23, p. 355 . 

2 . Sauksmya sthaulya-samsthana-bheda-tamaschaya- 
tapodyatavantasca, TS., V. 24, p. 356. 

3. Sparsarasagandhavarnavantah pudgalah, TS., V. 23, p. 355; 
SparSah rasah gandhah varna ityevam laksanah pudgala 
bhavanti, TS., Bha., V. 23, p. 355; 

V annarasagamdhaphasa paranianuparuvida visesa hi 
Davvado ya ananna annattapagasaga horoti, PS., 57; 
VarnagandharasasparSamayascananta pudgalah, 
Vardhamanapurana of Acarya Sakalaklrti. 
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In the philosophies like the Vaisesika, etc., the corporeal 
substances, viz. earth, water, fire and air, have not been accep¬ 
ted as equally endowed with these four specific characters, viz. 
colour, taste, smell and touch, but it has been admitted that 
earth is possessed of these four qualities, water is possessed of 
three qualities without smell, fire is possessed of two qualities— 
colour and touch without smell and taste, and air is possessed 
of touch only. 1 Like this they have not accepted four quali¬ 
ties—colour, taste, smell and touch as inherent in mind* 
according to Jaina philosophy. 

For this reason the purport of the suira “Spar&arasagandha- 
varnavantah pudgalah” is to show the difference of its view from 
those of the Nyaya-VaiSesika system of thought and others. 3 It 
is indicated by this aphorism that in Jaina philosophy Matter 
and Soul are different. Therefore, the application of the word 
‘'Pudgala” is not meant for Soul * In this way, earth, water, 
fire and air are equal as Matters 5 i. e. all of them are endowed 
with four qualities. And in Jaina Metaphysics mind also is 
possessed of these qualities, because of its being material. 6 It 
is to be noted that in the physical science also colour, taste, 
odour and touch have been accepted as the properties of 

1. Ruparasagandhasparsavatl prthivT, VS., II. 1. 1; 
Ruparasasparsavatyapo dravah snigdhah, Ibid., 2 ; 

Tejo rupasparaavat, Ibid., 3; 

Sparfcavan vayuh, Ibid., 4. 

2. Sarvarthasiddhi (comm.), v. 3. 

3. Atha spariadimantah svuh pudgalah iti sucanat 
Ksityadijatibhedanam prakalpananirakrtih, 

Tattvartha Slo., p. 419. 

4. Yasmaditthara laksanalj pudgala bhavanti tasmanna jTvah 
pudgalaSabdavacya iti / yatha caite paramanvadigatah 
jTvah spar&adayah gunah paramanvadibhyo bhinnasca- 
bhinnasca tatba’gunaparyayavaddravyam, 

TS. Bha., II. p. 355. 

5. TS., p. 415. 

4. TS., p. 355. 
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Matter, just as they are found in Jaina Philosophy. “The 
colour of a material substance is an important physical property 
and the apparent colour of a substance depends upon its state 
of subdivision. The colour becomes lighter as large particles 
are ground up into smaller ones.” 1 “The properties of taste 
and odour are closely correlated with the chemical nature of 
substances, and are to be considered as chemical properties. 5 ’ 2 
In regard to touch 3 the properties of the material substances 
like malleability, ductility, hardness, etc., are dealt with in 
details in the physical science. 

Akalaiika, Vidyananda and Siddhasena Ganin give the rea¬ 
sons why have these four basic properties of Matter been placed 
in the order of touch, taste, smell and colour respectively in the 
Tattvarthadhigama Sutra. Touch is prominent (strong) among 
all the properties of Matter, because the manifestation of 
touch in the sprsta-graht-ind iyas (tactile sense-organs) takes 
place first and it becomes apprehensible to the worldly beings. 
For this reason touch has been first accepted among the proper¬ 
ties of Matter. According to Jaina Metaphysics, eye is aprapya- 
karl, i. e. it does not go up to the object; it apprehends its own 
object from a distance, while the Nyaya Philosophy maintains 
that eye is prapyakarl i. e. it reaches the object to apprehend 
it; the Samkhya says that every sense-organ and mind also go 
up to the object and then apprehend it. 

Although among the worldly beings, indifferent to touch, 
the manifestation of taste (rasavyapara) is sometimes found 
prominent in the object; nevertheless, on the touch of it, the 
manifestation of taste takes place. For this reason taste has 
been placed after touch because the apprehension of taste 
occurs after that of touch. In air also taste, colour, etc., are 
accepted to be inherent, hence there is no fallacy. The proper¬ 
ties like colour, etc., are inherent in it. Just as the qualities 

1. General Chemistry, Pauling, p. 12 

2. Ibid., p. 13. 

3. Ibid., p. 12. 
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like colour etc., even being inherent in the non apprehended 
fragrant substance, are intangible because of being unproduced 
or fine and they are not experienced as becoming a gross objeet 
of the sense-organs like eye, etc., so colour, etc., of air also 
are apprehended by the sense-organs. Smell has been posited 
before colour because it is imperceptible. Last of all colour 
has been accepted on the ground that it is experienced as inher¬ 
ing in the gross material substance only. 1 

It is further stated in th’ Agamas and the post-agamic 
works that Matter possesses five colours, five tastes, two smells 
and eight touches. The numbers of colour, of taste, of smell, 
and of touch are specifically mentioned in them in the following 
manner: colour is of five kinds, viz. black, blue, red, yellow and 
white; taste is of five kinds, viz. bitter, sour, acidic, sweet and 
astringent; smell is o' two kinds, viz. pleasant and unpleasant; 
and touch is of eight kinds, viz. soft, hard, heavy, light, cold, 
hot, smooth and rough 2 The sub-division of modes of each of 
these twenty kinds of property of Matter may be one to count¬ 
able, countless and infinite 3 from the standpoint of the relation 
( state ) of degrees. At every samaya ( instant ) the possible 
divisions of four qualities among them are found in each and 
every matter. In other words, every one of them has got ore 

1. Visayabalattvat sparsagrahanamadau, TS., p. 355; 
Sparsagrahanamadau visayabaladarianat (1); 

Rasaprasanga iti cet ; na; sparse sati tadbhavat (2); 

Vayau tadabhavat vyabhieara iti cet; na tatrapyabhyupa- 
gamat, (3); RV., p. 484; 

Rupat praggardhavacanam acaksusatvat ..ante varnagra- 
hanam sthaulye sati tadupalabdheh (5); RV., p, 484; 

TS. SI, p. 419; TS., p. 355. 

2. Poggale pamcavanne pamcarase dugamdhe atthaphase 
pannatte, Bhs., 12. 5. 450: TS. Bha , p. 356; SS., p. 356; 
RV.', pp. 484-5. 

3. Bhs., 25.4, 739; Anuyogadvara, p. 110; 

Ta ete mulabhedah pratyekam sarhkhyeyasacbkheyanan- 
tabhedalca bhavanti, SS,, 5. 23 (Comm. ). 
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to infinitefold transformations or modifications ( states ) of 
degrees. At every samaya ( instant ) the possible divisions of 
four qualities among them are found in each and every form of 
matter. In other words, every one of them has got one to infi¬ 
nitefold transformations or modifications. As for instance, 
there are stated to be onefold black, twofold, black, threefold 
black up to tenfold black, numerablefold black, innumerable¬ 
fold black and infinitefold black colour; the accounts of blue, 
red, yellow and white also should thus be understood. Simi¬ 
larly, those of pleasant and unpleasant smells, of five tastes 
and of eight touches should be known. 

The Jaina conception of five colours of Matter appears to be 
scientific. Black, blue, red. yellow and white are inherent 
colours in Matter; they are the basic colours and more scientific 
and up-to-date, as it is demonstrated by the following state¬ 
ments, “As the temperature of a body is raised, it emits first 
of all infra-red radiation, then red light, then yellow light, and 
finally white light. If we could obtain even higher temperatures 
in the laboratory, we could make bodies ‘blue hot’, as is actu¬ 
ally observed with some of the stars.” 1 

“As the temperature of a body is raised, the colour emitted 
by it becomes more and more rich in waves of sherter-wave- 
length. Some of the stars shine with a bluish white light which 
indicates that their temperature must be very high.” 3 “The 
infra-red rays are the dark heat rays which do not generate the 
sensation of vision. These rays are present in what appears to 
be perfect darkness to us. The eyes of a cat or of an owl are 
provided with the infra-red rays, so that these animals can 
perceived in the dark.” 3 Now-a-days photographs can be taken 
in utter darkness with the help of infra-red-rays. “So long as 
the temperature is below the draper point, 525°C, a body 

1. A Text Book of Heat by A. W. Barton, p. 361. 

2. Dr. M. N. Saha, F.R.S. and B, N. Srivastava, p. 341, 

Vide Cosmology Old and New, p, 166. 

Cosmology, Old and New, p. 166. 
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emits only infra-red rays; in other words, it appears dark or 
black, then the colour changes to red, then white and finally 
blue.” 1 

It is to be noted here that these colours are not pigmentary, 
but natural colours which are assumed by a piece of matter at 
a different conditions of temperature. Their number is only 
five, viz. black, red, yellow, white and blue. Hence they are 
identical with the five kinds of inherent colour ofPudgala 
(Matter) as conceived in Jaina Philosophy. 2 

According to some, green should be included in the list of 
natural colours and black and white are unnecessary, for white 
is a mixture of green and red pigments and black is the absence 
of colours. It should be observed here that the above mentioned 
five colours are not pigmentary. The fundamental colours — 
red, green, and bluish-violet are needed by a canvas painter to 
produce a desired colour from them by mixing three powders 
indifferent portion, while the three colours —red, yellow and 
blue are required in tri-colour printing on paper. 3 

Even it is demonstrated in the case of the colours of solar 
spectrum that in case “the red light it cut off from the spec¬ 
trum by an opaque screen and the remaining six colours then 
recombined by a prism, the resulting light would be green.” 4 
That means “what appears to be green is only white light 
minus red.” 5 Besides, there lies a distinction between a mixture 
of special colours and that of pigment colours. The mixture 
of blue and yellow light produces white light, whereas, the 
mixture of blue and yellow pigments generate a green paint. 
This demonstrates clearly that the five basic colours of Matter 
are not special nor pigmentary. The modern definition of 

1. Cosmology Old and New, p. 166. 

2. Varna sa pamcavidhah krsna-nlla-plta-iukla-lohita bhedat, 
SS„ V. 23. 

3. Cosmoloy Old and New, p. 164. 

4. Ibid. 

5. Ibid. 
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colour says, “colour is the general term for all sensations arising 
from the activity of the retina and its attached nervous mecha¬ 
nism. It may be examplified by the enumeration of the 
characteristic instances, such as, red, yellow, blue, black and 
white.” 3 


So the live inherent colours of Pudgala (Matter) as concei¬ 
ved in Jaina Metaphysics agree well with the five natural 
colours of matter of the physical sciences. In regard to the 
infinite modes of these five colours, they can be compared 
with the difference of wave lengths, as “the apparent colour of 
a material substance depends upon its state of sub-divisions, 
it becomes lighter as large particles are ground up into 
smaller ones.” 1 2 

As to the five kinds of taste, viz. bitter, sour, acidic, sweet, 
and astringent, it can be said that the modern scientific 
research has demonstrated that there are jn the taste only five 
general classes, viz. sweet, bitter, saltish, sour, and insipid. a 
In regard to the division of smell into two kinds, viz. pleasant 
and unpleasant, there is no controversy in any Metaphysics 
and Physics. The four parts of the quality of touch (sparsa) or 
eight divisions of touch (sparsa) of Jaina Philosophy corres¬ 
pond to the following four physical properties of Matter 
according to the physical sciences—Scale of hardness (mrdu- 
kathina=soft and hard), density ( guru-laghu = heavy and light ) 
temperature (sTta and usna=cold and warm) and crystalline 
structure (snigdha-ruksa=smooth and rough or cohesive 
and dry). 


1. Report of the Colorimetry Committee, 1922, Optical 
Society of America, vide Cosmology, Old and New 
p. 168. 

2. Ibid. 

3. See the article “Taste and Chemical Constitution” byA.J. 
Mee, M. A., in the Science Progress, October, 1934, vide 
Cosmology Old and New, p. 164. 
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THE SA?vIKHYA VIEW OF THE PROPERTIES 

OF MATTER 

Dr B. N. Seal explains theat "the properties of a thing are 
only the energies that are manifested in the particular colloca¬ 
tions of the three Gunas—Mass, Energy and Essence; and a 
tri-Tanmatric or a penta-Tanmatric atom, i. e. an atom compo¬ 
sed of three or five kinds of Tanmatras may differ from another 
of the same class in respect of the number of constituent 
Tanmatras of a particular kind, as also of their collocation or 
grouping, and therefore, in mass as well as in generic and 
specific characters.” 1 

According to the Samkhya-Patanjala—the properties (ener¬ 
gies) of the substances originate from the grouping or the 
quanta of the Tanmatras, or the gunas themselves, e. g. 
‘various kinds of fruit acids and juices, all originating from 
one and the same Bhuta (water) with different accretions of 
earthy matters (bhuvikarah)”. 2 

So it is maint lined that the four Bhutas or Mahabhutas 

1 • Yogyat’avacchinna dharminah saktireva dharmah, Yoga- 
sutra, Vyasabhasya 3, vide The Positive Sciences of the 
Ancient Hindus, p. 44. 

2. The Positive Sciences of the Ancient Hindus, p. 45; 

Yo...dbarmesu anupati samanyavi&esatma so anvayl 
dharmin, Yogabhasya, III. 14; 

Syadetat—katham ekarupanam gunanam anekarupa 
pravrttih ityata aha parinamatah salilavat j yatha hi Vari- 
davimutam udakam ekarasarh api tattadbhuvikaran asadya 
narikela-taia tati-vilva-ciravitva-tindukamalaka-kapittha- 
phaiarasatayaparinamat madhuramlalavanatiktakasaya- 
katutaya vikalpate, evamekaikagunasamudbhavat 
pradhanam gunaih asritya apradhanagunah parinama- 
bhedan pravarttayanti / tadidamuktam pratipratigunasraya- 
visesat ekaikagunasrayena yo vi4esastasm5t ityarthah, 
TattvakaumudI, Vacaspati on Karika, 16. See : P, S A. H., 
pp. 45-6. 
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(fundamental elements of Matter), viz. air, fire, water and 
earth, possess the four specific qualities, viz. touch, colour, 
taste and smell respectively as conceived in the Nyaya-Vaisesika 
system of thought. The difference between the Samkhya-Yoga 
and Jaina views regarding these properties is this that they 
are the specific qualities in the four Bhutas ( fundamental 
elements) respectively, according to the former, while in the 
latter’s view all of them are inherent in every kind of matter 
whether it is earth or water or fire or air. 


THE NYAYA-VAISESIKA VIEW OF THE 
PROPERTIES OF MATTER 

The four general properties of Matter (Pudgala) of Jaina 
Philosophy, viz. colour, taste, smell and touch, are stated to 
be the four specific qualities of Matter 1 of the Nyaya-Vaisesika 
Metaphysics. According to its view, earth possesses colour, 
taste, smell and touch, 3 besides number, dimension, conjunc¬ 
tion, disjunction, priority, posteriority, weight, fluidity, 
velocity and elasticity. Smell is the specific quality of earth 
which differentiates it from other substances. In addition to 
them, it possesses motion (kriya) 3 which generates velocity 
( vega ), 4 weight ( gurutva ) s and fall ( patana ), c liquidity 

]. Rfiparasagandhasparsah, VS., I. 1.6; 
Ruparasagandhasparia..., PPBba., p. 38, 

2. Ruparasagandhasparsavatl prthivi, VS., II. 1. 1. 

3. Nodanabhighatat samyuktasamyogacca prthivyam karma, 
VS., V. 2. 1. 

4. Yattu yugapat praksiptaSarayorekasya tlvro vego aparasya 
tu mandah tatra, nodanatlvnatvamandatve nimUtam, 

VSU„ 5. 1. 17. 

5. Saihskarabhave gurutvat patanam, VS., 5. I. 18. 

6. Ibid. 
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(dravatva) 1 and law of affinity. 3 

Water is possessed of all the qualities of earth-substancc 
except smell with this distinction that its characteiistic of 
natural. 3 Of these colour, taste, touch, natural fluidity and 
viscidity are the specific qualities of water by which it is diffe¬ 
rentiated from all other elements of Matter. 4 

Fire is possessed of all the qualities in common with earth 
and water except taste, smell and weight due to the negation 
of which it moves upwards, viz. colour, touch, number, dimen¬ 
sion, separateness, conjunction, disjunction, priority, posterio¬ 
rity, fluidity and velocity. 5 Colour and touch are only its 
distinctive characteristics. Its colour is white and illuminating 
(bhasvara) and its touch is hot. 6 The liquidity in it is not 
intrinsic, but it is perceived when a strong heat is generated as 
in the case of all the metals. 7 

1. Sarpirjatumadhucchistanamagnisamyogad-dravatvamad- 
bhih samanyam, VS., II. 1. 6; 

Trapuslsaloharajatasuvarnauamagnisamyogad-dravatvamad- 

bhih samanyam, Ibid., II. I. 7. 

2. Bhuyastvad-gandhavattvacca prthivl gandhajnane 
prakrtih, VS., VIII., 2. 5. 

3. Ruparasasparsadravatvasnehasamkhyaparimariaprthaktva- 
samyogavibhagaparatvaparatvadravatvasamskaravatyah 
purvavaddesam siddhih, PPBha., p. 91; Aptvabhisamban- 
dhadapah, PPBha., p. 14. 

4. Riiparasasparsavatya’po dravah snigdhah, VS., II, I. 2. 

5. Tejastvabhisambandhat-tejah, PPBha., p. 15; 

Rupaspar4asari)khyaparimanaprthaktvasaihyogavibhagapa- 
ratvaparatvadravatvasamskaravat purvavadcsam siddhih 
tatra suklam bhasvaraiica rupam usna eva sparsah, 
PPBha., p. 15. 

6. Tejo rupasparsavat, VS., II. 1.3; 

Tatra Suklam bhasvaranca rupam usna eva sparsah, 
PPBha.,p.!5. 

7. Vyoraa, ( PPBha. ), pp. 255-60 ; See PPbha., 25. 
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Air possesses the characteristics of touch, number, dimen¬ 
sion, separateness, conjunction, disjunction, priority, posterio¬ 
rity and velocity 1 in common with earth, water and fire 
of these touch is the distinctive characteristic of it, which is 
non-chemicai and neither hot nor cold. 2 This quality differen¬ 
tiates it trom earth, water and fire. Air is possessed of obli¬ 
que or transversal motion ( tiryag-gati ), 3 but no weight 4 in the 
absence of which it does not come down. Its motion is unim¬ 
peded as it receives the impetus from the velocity of air. 5 The 
Nyaya-Vaisesika view on the properties of Matter suffers from 
some defects, when they are analysed in the light of the physical 
sciences. As for instance, it maintains that air does not possess 
any weight, but modern physics demonstrates that air also is 
possessed of weight. In agreement with the physical sciences 
Jaina Metaphysics holds the view- that air also possesses the 
quality of weight because of being a form of Matter. 


KINDS OF FOUR SPECIFIC QUALITIES OF 
MATTER IN THE NYAYA-VAISESIKA 
METAPHYSICS 

Colour : According to the Nyaya-Vaisesika Philosophy, 
there are stated to be seven kinds of colour, viz. white, blue or 
black, yellow, green, grey, red and citra ( variegated colour ) 

1. SparsavSn vayuh, VS. 11.1.4. Vayutvabhisambandhad vayuh 
sparsasarhkhyaparimanaprthaktvasamyogavibhagaparatva- 
paratvasamskaravan, PPBha., Vayunirupanaprakaranam. 

2. Sparsasca vayoh, VS., 11.1.9; Spar&o’syanusnasltatve 
satyapakajab, guna,imvesatsiddhah, PPBha., p. 17. 

3. Agnerurddhvajvalanam vayostiryakpavanamanunam mana- 
sa&cadyam karmadrstakaritam, VS., V. 2. 13. 

4. PPBha., Vayunirupanaprakaranam. 

5. Preran adiheturekah san. kriyabhedadapanadisamjnaih 
labhate. Ibid. 
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belonging naturally to earth. 1 When compared with the five 
basic colours of Jaina Metaphysics, these seven colours of the 
former can be reduced to the five colours of the latter, for 
green, grey and variegated colours are not the original colours 
of Matter as demonstrated by the physical sciences. 

Taste : Taste is of six kinds, viz. sweet, acidic, saltish, 
bitter, cour and pungent ( or astringent ) belonging to earth 3 . 
Here the saltish taste is not the basic taste of Matter according 
to Jaina Metaphysics. But it is accepted by the science as one 
of the basic tastes. So there is a difference between the two 
systems in regard to the basic tastes, but the Jaina view is 
nearer to that of the physical sciences. 

Smell : Like Jaina Philosophy the Nyaya-Vaisesika ment¬ 
ions two kinds of smell, viz. good aDd bad ( i. e. pleasant and 
unpleasant) 3 . But according to this philosophy, they belong 
to earth only, while the Jaina system of thought maintains that 
they belong to all forms of Matter. 

Touch : The Nyaya-Vaiiesika maintains that touch 4 

1. Suklaiyanekaprakaram saliladiparamanusu nityam parthi- 
vaparamanusvagni—samyogavirodhi sarvakaryadravyesu 
karanigunapurvakamasrayavina&adeva vinaiyati, PPBha., 
p. 44 ; see NK., p. 30. 

The word ‘citra’ is used for an independent colour ( Kirana- 
val of Udayana, p. 205 ). 

2. Raso rasanagrahyah prthivyudakavrttih jrvanapustiba- 
larogyanimittam rasanasahakarl madhuramlalavanatikta- 
katukasayabhedabhinnah asyapi nityanityatvanispattayo 
rupavat, PPBha., Rasaprakaranam, p. 45. 

3. Gandho ghranagrahyah prthivlvrttih ghranasahakarl 
surabhirasuraviSca asyapi purvavadutpattyadayo 
vyakhyatah PPBha., Gandhaprakaranatn, p. 45. 

4. Spar&astvagindriyagrahyahi ksityudakajvalanapavanavrttih, 
TvaksahakarT rupanuvidhayl SttosnanusnaSltabhedat trivi- 
dhah asyapi nityanityatvanispattayah purvavat, PPBha... 
Sparsaprakaranam, p. 45. 
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belonging to earth is of three kinds, viz. hot, cold and neither 
hot cor cold, which are generated from chemical action. But the 
Jaina view is that there are eight kinds of touch which can be 
grouped into four divisions, as already pointed out, on the 
basis of their conception in the physical sciences. 

These four specific qualities—colour, taste, smell and touch 
are possessed by both the earthly form of matter—eternal and 
non-eternal. But they are non-eternal in both the cases because 
of chemical action, unlike the qualities, belonging to the ulti¬ 
mate atoms of water, fire, and air. The Mfmamsaka view on 
the properties of Matter is the same as they are found in the 
Nyaya-VaiSesika Philosophy, for its very conception of Matter 
is based on the Nyaya-Vaisesika doctrine of Matter. 


PROPERTIES OF MATTER IN THE 
BUDDHIST PHILOSOPHY 

As previously touched upon, the general property of Matter 
( Rupa ) conceived in the Buddhist Philosophy is impenetra¬ 
bility ( sapratigha ), i. e. space occupied by one of the elements 
of Matter cannot be occupied by another at one and the same 
time. 1 In Jaina metaphysics paramanu ( ultimate atom ) has 
been characterized by the property of impenetrability, besides 
the effects of Matter have been described as ghatasarlra and 
aghatajarlra (obstructive and unobstructive bodies). The ghata- 
sarfra ( obstructive body ) offers resistance to causes which 
tend to produce a change in its position, configuration or 

1. Yam tarn rupam ajjhatthikam tarn sappadigharii. yam tarii 
ruparh bahiram, tam atthi sappatighavh, atthi appatigham,. 
Dhamma SaihganT, 3, Tikamatika, pp. 151, 152, 156, 157; 
Yam tam rupam saihdassanarii tarii atthi sappatigharii, 
atthi appatigham, Atthasalini, 4, 16, p. 244 - 245; 

Yarn ruparii sappatigharii tarii atthi indriyaih—Atthasalini 
4.17, pp. 244-45. 
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motion, while aghatasarlra allows the passage of another 
form of Matter through it. Even infinite atoms can exist in 
one space-point. Each ultimate atom or aggregate is individu¬ 
ally impenetrable, but all ultimate atoms and aggregates (skan- 
dhas) are not impenetrable, for they can exist in one space-point. 
At one stage of it an ultimate atom is impenetrable. This is 
the basic difference between the impenetrability of the Buddhist 
elements (dharmas) of Matter and that of the Jaina ultimate 
atoms or the effects of Matter. 

Though the Buddhist Philosophy denies the existence of any 
permanent substance possessing inherent qualities, it can be 
said in a nutshell that hardness ( or repulsion ), cohesion ( or 
attraction ), heat and motion 1 are respectively the four essen¬ 
tials or specific properties of the four fundamental elements of 
Matter, viz. earth, water, fire and air, which are manifested by 
them. Besides, the four sensibles, viz. colour, taste, smell and 
touch 2 , can also be counted as the properties of Matter (Rupa) 
according to the Buddhist Metaphysics, for it recognizes only 
gunas (qualities ) as elements of Matter by denying the 
substances. 

The four essentials—hardness, cohensiveness, heat and 
motion, predominate in earth, water, fire and air respectively. 
For this reason they are termed as prthivT (earth), ap (water), 
tejo (fire) and vayu (air) technically, but pathavl-adhika, 3 apo- 
adhika substances and the like are not themselves pathavT 
(earth), apo (water), etc. It is explained by the commentators 
that “apo is that which diffuses itself throughout its coexistent 

1. See Dhammasamgani and Atthasalini, (Rupaskandha); 
Bhutan! prthivldhaturaptejovayudhatavah 
Dhrtyadikarmasamsiddhah kharasnehosnateranah, 

Abh. K., 1.12. 

2. Kame astadravyako anuh ruparasagandhasparsa iti catvari 
dravyani prthivyaptejo vayuh iti catvari, Abh. K., 1,22, 
Sphutartha. 

3. i. e. preponderating in pathavT. 
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qualities or that which increases the bulk of them. 1 ” “It is 
that which heaps them well together, without allowing them to 
be scattered about or that which imbibes ( absorbs ) them or 
that which holds or collects them together as it were by imbi¬ 
bition.” 2 

Leaving aside the etymological derivation of apo from apeti, 
appayati, pati or pivati, it is to be observed that both the 
Ceylonese and Burmese traditions suggest that apo is ‘cohesion’ 
{bandhanattanarupassa). 3 

The mass is held together by the force of cohension; on its 
removal by splitting the mass, only cohension—the force of 
attraction is left in them. In the case of the reduction of the 
fragments to smaller particles, it exists inhering in upto the 
ulimate individual atoms. This fact shows the correctness of 
the phrase “diffuses or locates itself by pervading its co-existent 
qualities.” The phrase “increase the bulk of them” is justified 
by the thing that a great body is constituted of smaller bodies 
by this force of attraction (cohesion). The remaining phrases 
are justified by the fact that cohesion holds together a mass of 
matter.* 

“Poggharana-svabhava” or fluidity is accepted as the 
characteristic mark (lakkhana) of water, while regarding cohe- 

1. Apeti sahajatarupani pattharati, appayati va ruheti vaddhc- 
ttti apo (Ceylon, Cyclopaedia, p. 167 on Abhidham maltha- 
Samgaha), vide Compendium of Philosophy, p. 268. No 
mention is made of watery element (apo). 

2. Apeti sahajatarupani vyapetva titthati;...avippakinnani 
katva bhuso Pati rakkhati pivati va pivanto viya tani 
samganhati sampindetfti apo, Ledi, Sadaw, p. 246. It is 
to be noted that water is not that which imbibes, but that 
which is imbibed Cph. pp. 267-9. 

3. Dhammasamgani 8, 652 ; So Buddhaghosa comments on 
this passage, A. SI. p. 355, vide Compendium of Philoso¬ 
phy, pp. 268 ff. 

4. Compendium of Philosophy, pp. 268 ff. 



164 


The Concept of Matter in Jaina Philosophy 


sion as its functions ( kicca V But it should be noted that still 
more fluidity is possessed by air than water, hence ‘poggha- 
rana’ does not clearly suggest water any more than it implies, 
air. According to the Buddhists, fluidity is associated with apo 
(water), just as it is found in the Nyaya-Vaisesika Philosophy; 
water is mentioned as an apo-adhika substance (i. e. preponde¬ 
rantly cohesive). The physical sciences maintain that there is 
more cohesion in solids than in liquids and gas ; whereas the 
Buddhist system of thought regards hardness or firmness (kak- 
khalatta) as the characteristic mark of solids (pathavT), because, 
however, a solid may be apparently cohesive, once it is broken 
up, its original cohesiveness goes away, but there does not 
take place recohesion. But a liquid cannot be divided because 
it tends to re-coalcsce immediately. Similarly, air behaves in. 
the same manner to some extent, but its capacity of expansion 
without limit tends to counteract the force of cohesion holding 
the particlesof air or gas together. 2 Therefore, air is conceived 
in the Buddhist Philosophy as the type of mobility (vayu- 
Irana=motion). Tejo (fire) is heat; cold or relative absence of 
heat is not mentioned in the Buddhist Metaphysics as a force 
distinct from heat. ‘Lambent’ and ‘fiery’ may only fit occasion¬ 
ally in popular phraseology. Fire matures; sharpens, intensi¬ 
fies or imports heat to the other three essentials. Vayu (air) is 
that which as the condition of motion to another place brings 
about the impact of one essential with another. 3 

In the words of Ledi again “that which vibrates or oscil¬ 
lates; that which, as a condition of motion in space, moves 
the scries of elements to a different place, or carries its 
co-existent qualities from place to place”, ( p. 240 ), i. e. 
motion ( Irana ) is the essential of vayu. 

According to the later Vaibhasikas, the air-atoms are 

L Compendium of Philosophy, pp. 268 ff. 

2. Ibid. 

3. Vayati de&antaruppattihetubbavena bh0tasamgh8tah 

papetlti vayo, C. Ph„ p. 270. ( Ceylon, cy., p. 167). 
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:touch-sensibIes possessing impact or pressure (Trana) as their 
characteristic property; they constitute air-element by aggre¬ 
gation; the fire-atoms are colour and touch-sensibles with heat 
as their characteristic property, and constitute fire-element 
By aggregation; the water-atoms are taste, colour, and touch- 
sensibles having a characteristic viscosity and they constitute 
water element by combination, and the earth-atoms are smell, 
taste, colour, and touch-sensibles possessing a characteristic 
property of dryness or roughness of hardness (kharatva) and 
constitutes earth-element. 1 Here the Vaiseaika influence is 
evidently felt on the later Vaibhasika conception of properties 
of Matter. 


KINDS OF PROPERTIES OF ROPA (MATTER) 

Colour ; According to the Vaibhasikas, there are stated 
to be four kinds of primary colour, namely, blue, red, yellow 
and white and there are eight kinds of secondary colours of 
cloud, vapour, dust, dew (mihika), shadow, heat, light and 
darkness respectively. Black colour does Dot find mention in 
the list of primary colours as it is found in Jaina Philosophy. 
And shape is of eight kinds, viz. long, short, round, spherical, 
high and low, even and uneven. Thus there are twenty kinds 
of Rupa (colour and shape). 3 Spherical and round shapes are 
common to both Jaina and Buddhist Metaphysics, the former 

1. Kame astadravyakosabdah paramanuranindriyah, 

ABh. K., II. 22; 

rupa-rasa-gandha-sparsa iti cattvari dravyani-prthivyaptejo 
vayu, iti catvari, also kharasnehosnerana svabhavani 
bhutani, Abh., K.. Spht.; 

Bhutani prthividhaturaptejovayudhatvah dhrtyadikarma- 
samsiddhah, kharasnehosnateranah, Abh. K-, 1. 12. 

Vide the Positive Sciences of the Ancient Hindus, 
pp. 92-93. 

2. Rupam dvidha vimsatidha, Abh., K., I. 10. 
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mentions triangular, square and rectangular shapes in addition 
to them and another which is none of them. 

Taste : The Vaibhaiikas maintain that taste is the aggre¬ 
gate of a class of atoms. So, according to them, it is a substan¬ 
tial entity. Those atoms called taste are endowed with the 
nature distinct from colour, shape, and sound-atoms. Like 
other atoms, i. e. colour-atoms, etc., taste-atom also is modi¬ 
fiable (savikara) and impenetrable (sapratigha). Thus, because 
of being modifiable and impenetrable, taste-atom also will 
be included in Rupa (Matter). For this reason they have been 
included in rupaprasada. Like the Vaisesika the Vaibhasika 
school divides taste into six kinds, viz. madhura (sweet), amla 
(acidic), lavana (saltish), katu (sour), kasaya (astringent) and 
tikta ;bitter), though it is mainly divided into infinite kinds 
from the secondary points of view. Various kinds of tastes are 
produced by different kinds of mixtures of taste-atoms. It is 
to be noted that here six kinds of taste are mentioned, whereas 
in Jaina Metaphysics only five kinds of taste are enumerated. 
The basic difference between the two views in regard to the 
number of tastes is this that the Buddhist Philosophy has 
accepted the saltish taste as an additional one on the basis of 
the Vaisesika doctrine of Matter. 

Smell: In the Vaibhasika view smell is the aggregate of a 
class of atoms. These atoms also are distinct from other 
atoms. According to this concept, bhautikatva (materiality) is 
the general characteristic of smell. In the smell-entity which 
has not been the object of smelling perception (or sensation) 
of any being, the objectivity of perception produced by the 
sense of smell cannot be called the general characteristic of 
smell, because it will be avyapta (non-related or non-perva- 
sive). Smell is mainly divided into two kinds, viz. pleasant and 
unpleasant as they are found in the Jaina and Nyaya-Vaisesika 
systems of thought. On the basis of intensity and non-intensity 
in each of them they are sub-divided into four kinds—two kinds 
of pleasant smell and two kinds of unpleasant smell. 
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TANGIBLE OR TACTILE ELEMENT 
{ SPRASTAVYA ) 

The aggregate of a class of combined atoms has been 
called sprastavya (tactile or tangible); it is a substantial 
entity; it is not qualitative entity like that of the Vaiaesikas. 
The objectivity of perception produced by the tactile sense- 
organ (skin) cannot be called the general characteristic of it, 
for, really speaking, that characteriitic will become avyapta 
(non-related or non-pervasive) in the tactile element which 
did not come into perception of any being. According to the 
previous procedure, all these—rupa (colour and shape), rasa 
(taste) and gandha (smell) being different, materiality (bhauti- 
katva) also cannot be accepted as the general characteristic 
of sprastavya (tangible), for it will be avyapta in the tangi¬ 
bility like roughness or hardness, etc. 

This sprastavya is divided into eleven kinds, viz. parthiva- 
spar^a (earthy touch), jallya-sparsa (aquatic touch), taijasa- 
sparsa (fiery touch), vayavlya-sparsa (airy touch), mrduta 
( softness ), karka&ta ( hardness or roughness ), gurutva 
(heaviness), and laghutva ( lightness ), iTtatva ( coldness ), 
vubhuksa (hungriness or appetite) and pipasa (thirst). Soft, 
hard, heavy and light and cold touches are common to both 
the Jaina and Buddhist traditions. As a result of particular 
closeness (sannivesa) of the elements like earth, etc., there 
takes place the contact of the physical senses with particular 
condition, so one thinks of the necessity of heat; that of 
particular condition is sltatva (coldness). Vubhuksa means 
the desire to eat, this is a kind of mental element. It can 
never be included in the sprastavya dharma (tangibility), 
belonging to Rupaskandha (materia! aggregate). Hence, in 
this case of vubhuksa it will be understood that there takes 
place in the animal body a kind of temporary transformation 
of earth-element in the inner part of the stomach. If there is 
the contact of the physical sense with that, there arises the 
desire of beings for eating. As that material transformation' 
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inside the stomach is the cause of vubhuksa, it has been called 
vubhuksa. In the cause there is the analogical application 
-of the effect-indicating word. In the scripture the birth of Lord 
Buddha has been called happiness. It is the mental element 
and birth is the physical element, so birth and happiness 
cannot be one and the same. In spite of such division the 
birth of Lord Buddha has been called happiness. He is born 
for various kinds of emergence and attainment of liberation. 
So his birth, because of being helpful to happiness like abhyu- 
daya (emergence) and nihsreyasa (liberation) has been called 
happiness analogically. This is the analogical application of 
the effect-indicating word in the cause. Similarly, pipasa also, 
belonging to the sprastavyadharma should be understood as a 
kind of transformation, not as the desire for drinking. Such 
kind of mental element cannot be included in sprastavya¬ 
dharma (tangible-element). The interna! physical transfor¬ 
mation with which the contact of the physical sense leads the 
beings to desire for drinking has been called pipasa in this 
case. 1 

In regard to the general properties oF Matter, viz. colour, 
taste, smeff and touch the basic difference between the Jaina 
view and those of other Indian systems of thought is this 
that according to the former, they are inherent in all forms of 
Matter whether molecules or ultimate atoms, whereas they are 
regarded as the specific qualities of the four elements of Matter 
in the latter. According to their views, only earth possesses 
four characteristics, viz. colour, taste, smell and touch. 
In the physical sciences the Jaina view regarding the four 
general characteristics of Matter, viz. colour, taste, smell and 
touch, is well supported to a considerable extent. Besides, their 
respective divisions also compare well with those of the same 
Four kinds of property of Matter as demonstrated in the 
physical sciences. 

I. Vaibhasikadharsana of Anantakumara Bhattacarya, 

(Bengali) Rupaskandha, p. 8S. 
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In addition to the four general characteristics of Matter 
<(Pudgala) certain common properties are associated with all 
the three states of it, viz. solid, liquid and gasesous. Matter 
possesses the property of cohesion and adhesion (snehakayatva 
or saihghataguna), 1 impenetrability, 2 extension, 3 divisibility 
(bhedatva or pradesatva), 4 porosity and compressibility 5 (or 
condensation and taking up subtle form) and density 6 and 
elasticity, etc. 7 

Cohesion is the force of attraction between molecules (or 
•aggregates) of the same type and adhesion is the force of 
attraction that exists between molecules of different nature. 
Cohesive force holds molecules together in a material substance 
and adhesion is the cause of sticking together of the two 
material substances (pudgaladravyas), e. g. gluing of wood to 
wood. The combination of ultimate atoms takes place owing to 
the presence of the property of oily body or sticky substance 
(sinehakae), i. e. cohesiveness and adhesiveness inherent in 
them. Thus two ultimate atoms may combine together into a 
skandha (molecule) because of their property of cohesiveness 
and adhesiveness. 


1. Sinehakae poggale, BhS., 1.10. 80; Gahanagunalakhane, 
Ibid., 2. 10. 118. 

2. Abhejja, Ibid., 20. 5. 670. 

3. Poggalatthikae, Ibid., 2. 10. 118; 

Ajlvakaya dharmadharmakasapudgalah, TS., ch. V. 1. 

4. BhS., 16. 6. 582; EkapradeSadisu bhajyah pudgalanam, 
TS., V. 14; Bhedat, TS., V. 27. 

5. BhS., 6. 7. 247; 1. 6. 54. 

6 . Pannavana, Alpatvabahutva. 

7. Donham paramanupoggala egayo sahanamti donhath 
paramanu poggalanam atihi sinehakae, BhS., 1 . 10 . 80. 
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IMPENETRABILITY 1 

It is a property of Matter by virtue of which two bodies 
cannot occupy the same space at the same time. In regard to- 
this property there arises the contradiction in the Jaina conce¬ 
ption of impassability or impenetrability of ultimate atom 
(paramanu), for there can exist one to infinite ultimate atoms 
or molecules in one space-point in a subtle form. 

Extension : It is the property of Matter by virtue of which 
every body occupies some definite space. As an astikayadravya 
(extensive substance) Matter has existence as well as extensive 
magnitude; even an ultimate atom has the property of exten¬ 
sion of one space-point, 2 

Divisibility ( Bhedatva ) : It is the property of Matter by 
virtue of which a material substance can be sub-divided into 
extreme minute parts. Even greater sub-division of the parti¬ 
cles of Matter takes place when a scent or perfume spreads out 
in air. A ketaki flower smells out for hours without any visible 
changes in mass. Its smell spreads through the air. Neither 
the ketaki flower nor the core of it blows with the air, but the 
finest division (atom of smell) of matter blows with the air. 3 
That is why there is found the smell pervading the atmosphere 
and the air surcharged with it. 

Porosity 4 : It is the property of Matter by virtue of which 
one material substance enters or diffuses into another easily and 
rapidly; all bodies contain pores more or less; these pores point 
to spaces intervened between one cluster of molecules and 
another, e. g. solid, ash or sand, liquid water, gas etc. 

1. Paramanupoggale nam Bhamte asidharam va khuradhararh 
va ogahejja...no tinatthe samatthe, no khalu tattha sattham 
kamai, BhS., 5. 7. 213; 20.5. 670. 

2. Bhs., 1.3.4.481 ; TS., ch. V.I. 

3. No kotthae vati javau. no keyai vati ghanasahagata poggalai 
vati, Bhs., 16,6,59. 

4. BfaS., 1.6.55 ; RV., p. 465. 
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Compressibility 1 : It is the property of Matter by virtue 
of which it can be compressed so as to occupy a smaller 
volume by the application of external pressure because of there 
being pores contained by all bodies, e. g. cotton, hair and air. 

Density 2 and Elasticity : Density is the mass per unit volume 
of body, so it is a universal property of all forms of Matter— 
molecules or ultimate atoms, for all material bodies must have- 
some mass. Elasticity which is possessed by all matters more 
or less in all the three states of them—solid, liquid and gas is 
the property of offering resistances 3 to change in size or 
shape. 


SECOND SECTION 

MOTION (GATI) OF MATTER (PUDGALA) 
OSCILLATION OR VIBRATION 

According to Jaina Philosophy, there are stated to be two- 
kinds of bhava (state) of substance, viz. parispandatmaka and' 
aparispandatmaka (vibrating and non-vibrating or mobile and 
immobile ). 4 Dharma (Principle of Motion), Adharma 
(Principle of Rest) and Akasa (Space) is immobile. There is 
no capacity in them for making movement at all.. 5 Soul (Jlva)- 
is immobile by nature but the capacity for movement is intrinsic 
in it and an element (pradesa) of Soul moves by the contact of 
karmic matter due to the activities of the material mind, speech 
and body. 6 Matter (Pudgala) possesses the nature of both 

1. BhS., 6.7. 247 (hair) ; 1.6.54 ( air ). 

2. BhS., I. 6. 53 (alpabahutva); see Pannavana 
(alpatvabahutva). 

3. BhS., 1. 6, 54; Stha., 211. 6. 

4. Dravyasya hi bhavo dvividhah-parispandatmakah aparis- 
pandatmakasca, TRV., V. 22.21. 

5. Niskriyani ca tanlti parispanda-vimuktitah, T SI. V. 7. 2.. 

6. Yogatmapradeiaparispandah, TRV., II. 25. 4. 
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mobility and immobility or vibration and non-vibration. In 
the Tattvartha Rajavartika parispandana ( vibratory motion ) 
and aparispandana (non-vibratory motion) have been called 
kriya ( activity ) and parinama ( change or transformation )* 
respectively, while in the Pradlpikavrtti of Pravacanasara 
parispandana has been called kriya (activity of action) and 
.each parinama ( change = arthaparyaya-parinama ) has been 
stated to be bhava ( state or condition ). 2 Siddhasena Ganin 
has called ‘parispandetara’ prayogajaparyaya-svabhava- 
parinama 8 ( ‘non-moving’ voluntary modal nature as change). 


PARISPANDANA (RESOLUTION OF ALL 
PHYSICAL ACTION INTO MOTION) 

Dr. B. N. Seal explains that “Parispandana sometimes 
stands for motion-molar as well as molecular, but more often 
For the subtle motion of atoms or molecules.’’* The term 
‘parispandana’ signifies “whirling or rotatory motion, a circling 
motion,” but also simple harmonic motion, e. g. vibration. 
“All action, operation, work ( kriya, vyapara) is ultimately 
traced to this form of subtle motion lodged in the atoms or in 
the matter-stuff.” 5 As for example, a cosmic vibratory motion 
is stated by the Vedanta. 0 Akasa is “the first stadium in the 
-evolution of Matter, which gives off Vayu, which gives of tejas 

1. Parispandatmakah kriyatyakhyayate itarah parinamah, 
TRV., V. 22 . 21 . 

2 . Parinamamatralaksano bhavah, parispandanalaksana kriya, 
Pravacanasara, Pradrpikavrtti, II. 37, p. 182. 

3. Dravyasya svajatyaparityagena parispandetaraprayogaja- 
paryayasvabhavah parinamah, TS., Bha. TI, V. 22, p. 350. 

4. The Positive Sciences of the Ancient Hindus, p. 121; 
molar (A)= having power to grind. (N) Back teeth. 

5 . The Positive Sciences of the Ancient Hindus, p. 121. 

>6. Sarvalokaparispandanam, Sankara, 

Vide The Positive Sciences of the Ancient Hindus, p. 121. 
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and so on; but Akasa (ether) itself passes through two stages, 
before the emanation of the suksmabhuta vayu ; (1) the 
motionless ubiquitous primordial matter-stuff (answering to 
the Samkhya Bhutadi) called Puranam Kham, and (2) a subtle 
integration, the pure unquintuplicated suksmabhuta called 
Vayuram Kharii, answering to the Samkhya Tanmatra stage. 
It is this subtle Akasa, in its Tanmatric integration, i. e. in. 
the derivative form, which is subject to an incressant Paris- 
panda. The gaseous stage of matter (The Vedantic Vayu) is 
indeed matter in a stage of Parispandic motion. 1 So also 
the biomotor and sensori motor principles apart from the 
directive intelligence of the self. 3 

This parispanda is conceived also by the Samkhya philoso¬ 
phy to describe every process and phenomenon of cosmic 
evolution, 3 “Bhutas, organisms, mental organs, as modes of 
Prakrti (considered apart from the Intelligence of Purusa). 
are also subject to this Parispanda.” 4 But Prakrti (the 
Primordial Matter) as the unmanifest ground can have no 
Parispandic motion 5 (or mobility), though the action of 
evolution belongs to it. Here the question is how did the 
similarity of thought (vicarasamya) come into both the 
Samkhya and Jaina philosophies from evolution or transfor¬ 
mation in regard to Parispandana. In the Samkhya it is stated 

* — — * f 

1. Vayoh parispandatmakatvat—Sankara. 

2. Pranasya parispandatmakatvadevayadadvaitam sthulam 
suksmam ca tatsarvam manah sanditamatram—Sankara, 
Vide P. S. A. H., p. 122. 

3. Vyaktam sakriyam parispandavat, Tattvakaumudl, 10, 
Vacaspati Mi&ra. 

4. Tatha hi buddhyadayo upattamupattam deham tyajanti 
dehantaram ca upadadata, iti tesaii) parispandah sartra- 
prthivyadTnam ca parispandah prasiddha eva, Ibid., 
Vacaspati on Karika, 10. 

5. Yadyapi avyaktasyapi parinamalaksana kriya, tathapi 
parispando nasti. Ibid,, on Karika, 10. 
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that there takes place evolution in all things except in the 
Sentient Principle (Cetanasaktj = Purusa), while Jaina Meta- 
physics maintains that both Matter and Soul undergo trans¬ 
formation. In the Samkhya, there is stated to be the unmanifest 
and manifest conditions (avyakta and vyakta avastha) of 
Prakrti (Primordial Matter), while in Jaina Philosophy JIva 
(Soul), Dharma (Principle or Motion), Adharma (Principle of 
Rest), and Akasa (Space) are unmanifest (avyakta). According 
to this philosophy, there is a state of aparispandana (non- 
v'ibration or non-mobility) of Soul (JIva). The worldly soul and 
Matter possess spandana (vibration or rotatory motion). Dharma 
and Adharma are the efficient causes in the motion and rest 
respectively of the worldly souls and Matter. 

The Jaina conception of utpada (origination), vyaya (decay) 
and dhrauvya (permanence) 1 of the reals corresponds to the 
Samkhya view of parinama (transformation) of Prakrti or 
of all things. According to Jaina philosophy, there continues 
parinama (transformation) in the liberated souls, the worldly 
souls and all forms of Matter. Parispandana (vibratory motion) 
takes place in Matter. In the unmanifest stage of Prakrti 
there is a state of equilibrium (samyavastha). The sadrsapari- 
nama (evolution of like to like) of the Samkhya corresponds 
to the arthaparyaya of Jaina metaphysics which takes place in 
all substances—Soul, Matter, etc. The Samkhya maintains that 
when the disturbance occurs in the state of equilibrium of 
Prakrti, it becomes manifest, i. e. parispandana. In the Jaina 
tradition the principle of utpada (origination)—vyaya (decay) 
dhrauvya (permanence) is parispandana (vibratory motion). 
Soul is aparispandanatmaka (non-vibratory), but not so is 
kriya (activity) of Matter. In regard to these parispandana 
and aparispandana of Matter it appears that the Jaina and 
Samkhya views are one at the root of speculation about this 
problem. 

According to the Nyaya-Vaisesika, parispanda is found in 
1. Utpadavyayadhrauvyayuktam sat, TS., V. 29. 
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all forms of Matter except in Afcasa (space) which is concei¬ 
ved as non-atomic and inactive. All the four classes of atoms, 
viz. air atoms, fire-atoms, water-atoms and earth-atoms are 
in continual motion. The universe at bottom is an infinitude 
of unceasingly vibratojy particles. 1 "AH physical action 
consists in motion.” 3 Force, power and operation (sakti) are 
recognized by this philosophy as only the modes of motion. 
It is said by Jayanta Bhatta that no mysterious power or 
operation which is not and cannot be apprehended by the 
senses in acknowledged “But this denial of force (sakti) and of 
unperceived and unpereeivable operation (atTndrjyavyapara) 
is advanced as the philosophical proposition to show the corre¬ 
ctness of the Nyaya treatment of the causal nexus to mere 
invariable and unconditional antecedence among phenomena 
without productive power of efficiency.” 3 Parispanda is of the 
nature of motion and is the ultimate form of activity in spite 
of its being subtle and hence infra-sensible ( suksma and anud- 
bhutarupa, not atTndriya ). 4 It is explained that an effect is 
the total outcome of the combined motions of the various 
{ material and efficient ) causes involed in all cases of material 
causation, e. g. in the case of chemical uction ( paka ). s Sa 

J. Anavarataparispandamanaparimitapavanadiparamanava^, 
Raghunath; 

-compare also paramanavah in gatisTlatvat patatravya- 
pade&ah patantTti, Nyayakusumanjali, Stavaka. V. 

Vide The Positive Sciences of the Ancient Hindus, p. 122. 

2. The Positive Science of the Ancient Hindus, p. 123. 

3. Anyathasiddhiiunyasya niyatapurvvavarttita, Bhasaparic- 
cheda, Vide The Positive Sciences of the Ancient Hindus, 
p. 123. 

4. Parispandana eva bhautiko vyaparah karotyarthah atln- 
driyastu vyaparah nastlti brumaha tasmat karakacakrena 
calata janyate phalam na punascalanadanyo vyapara upa- 
labhyate, NM., Ahnika, 1, p. 18. 

5. e. g. in the case of paka, samuditadevadattadisakalakara- 
kanikaraparispanda eva visistaphalavacchinnah paka ityu- 
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all action of matter on matter is converted into in this way, 
just as it is found in Jaina philosophy. 

The basic difference between the Nyaya-VaiSesika and the 
Samkhya-Vedanta on Parispandana ( vibratory motion ) is 
this that the former maintains that the conscious activity is 
sharply distinguished from all forms of motion, according to 
the former, while the latter considers everything except Intelli¬ 
gence, Purusa (the transcendental Self) to emerge in “the course 
of cosmic evolution, and hence to be subject to pariapandic 
motion.” 1 

It is to be noted that the Mlrnamsakas accept £akti (power), 
while the Naiyayikas reject it. But the Jainas accept power in 
an entity. In Jaina philosophy Matter and Soul are stated to 
be active, while the Principles of Motion and Rest and Space 
are called inactive. 3 That is, the Principles of Motion and 
Rest and Space cannot make movement like ‘reaching’ another 
place from one place as a result of motion. The denial of the 
universal activities like origination, decay, etc., is not meant 
here in the aphorism “Niskriyani ca”. 3 Origination and decay 
of arthaparyaya (unceasing modification) take place in them. 
Soul also is inactive by nature because it is aparispanda- 
natmaka ( non-vibratory ). Due to no-karma (quasi-karma) 
parispandana (vibratory motion) occurs in the elements of Soul 

cyate ... atha vyapara evaisah sarvvah sambhuya sadhyate 
kim phalenaparaddham vah taddhi sambhuya sadhyatam 
NM., A. 1, p. 18. 

1. Kriyavisesa evayam vyaparo jnaturantarah spandatmaka- 
bahirbhutakriyaiaksanavilaksanah, Quoted in NM., A. 4. 
Vide, P. S. A. H„ p. 123. 

2. Niskriyani ca, TS., V. 6, p. 326. 

3. PudgalajTvavartivI ya. viseaakriya de4antarapraptilaksana 
tasyah pratisedho ayam, notpadadisamanyakriyayali TS 
p. 327. 

Pudgalastvito desantaramaskandantah samupalabhyante 
jTvascetyataste kriyavantah. Ibid. 
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by the relation of karmic body with it, for this reason it has 
been called active (kriyavanta). 1 2 

On the disjunction (or dissociation) of the karmic body as a 
result of the destruction of eight kinds of Karma, Soul becomes 
non-vibratory (aparispandanatmaka). There takes place the 
upward motion of Soul when it is released from the karmic 
body. 3 It reaches the Siddhasthana by that motion. 3 The 
parispandanatmaka kriya (vibratory activity) like contraction 
and expansion of pradesas (elements) of Soul, which occurs La 
it, is produced by the previous action. In the worldly souls 
there is happening at every moment arthaparyaya like origi¬ 
nation and decay of infinite knowledge, self-awareness, energy 
and unthinkable experience of happiness. Soul cannot attain 
liberation as long as it is active because the relation of Soul 
with Matter continues as long as its acts. 4 

Kriya (activity) is stated to be endowed with the charac¬ 
teristic of parispandana (vibratory motion or oscillation). 5 
Motion is the nature of Matter; activity takes place in it due 
to the nature of parispandana (vibratory motion); it is capable 
of activity by its capacity of parispandana (vibratory motion). 6 7 
Therefore, it is endowed with activity. It is active by its own 
capacity. 1 Internally activity is associated with the changing 

1. Kannana-sarlralambanatmapradesaparispandarupa kriya, 

T Si., 2. 25, p. 331. 

2. Tadanantaramiirdhvaih gacchatya lokantat, TS., 10.5, 
p. 298. 

3. Purvaprayogad asangatvad, bandhacchedat, tathagatipari- 
namacca tadgatih, TS., 10.6. 

4. Java caramam Bhamte ayam jive eyati veyati calati pham- 
dati tayam caramam nanavaranijjenarh java antar'aena 
bajjhavimti ? hamta Goyama ! BhS., 3.3.153. 

5. Parispandanalaksana kriya, PPVj p, 182. 

6. Ibid. 

7. Samarthyatsakriyau jrvapudgalaviti niscayah jlvasya nia- 
kriyatve hi kriyahetuta tanau; T SI 5.7.2, p. 398. 
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capacity (capacity of change). Matter is not by any means non¬ 
motive, static and inactive. It is not true that Matter is active 
in ail fields (ksetras), at all times (kalas) and in all conditions 
(bhavas). Sometimes it is active and sometimes it is inactive. 1 2 
Having remained immersed in one space-point, it vibrates or 
oscillates or makes revolving motion.'® Activities made by 
vibration are not continuous; it is accidental. 

There can be infinite divisions of activity with regard to 
infinite modes. Generally, there are stated to be many divi¬ 
sions of activity (kriya) 3 , but from the particular point of view 
there can be the following divisions of it with regard to nimitta 
(cause), applied (prayogika) and natural (vaisrasika) processes 
and its own form (nature), i. e. motion in one place and motion 
to another place, and integration and disintegration (bandha- 
bheda). In the Jaina Againa Bhagavatl Vyakhyaprajnapti 
the word ‘eai’ (to vibrate or to oscillate) has been used to stand 
for motion in one place ( space-point ). There are stated 
to be two kinds of kriya (activity or movement), viz. samita 
(limited) and vividha (various). 4 A few kinds of motion for 
reaching another place are described below : 

(1) Anusreni and vigreni (motion in a line and motion out 
of lines), avigraha (non-curvilinear-motion or motion in non- 
curved line) and vigraha (curvilinear motion or motion in cur¬ 
ved line) and rjudgati (motion in straight line) and kutila gati 
(complex or crooked motion). 

(2) Pratighatin gati (impeded or resisting motion) and apra- 
tigbatin gati (unimpeded motion). 

1 . Paramanupoggale siya eyati, veyati, java parinaraati, siya 
no eyati java no parinamati, BhS., 5.7.213. 

2. Egapaesogadhe poggale see tammi va thane, annammi va 
thane jahannenam egam samayam, ukkosenam avaliyae 
asamhkejjaibhagam ciram, BhS., 5. 7 215. 

3. Pudgalanamapi dvividha kriya visrasa-prayoganimitta ca, 
TRV., 5.7.17. 

4 . BhS., 3.3.153 (comm). 
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(3) Sprsta gati (touching motion) and asprsta gati (non¬ 
touching motion). 

(4) Urddhagati (upward motion), adhah gati (downward 
motion) and tiryag-gati (horizontal motion). 1 

Some kinds of kriya (movement or activity) of the worldly 
souls or beings have been described in the following manner : 

(1) samiam. eai (samita kampana=limited vibration), ( 2 ) 
veai (vividha kampana = various vibrations or oscillations), 
(3) calai (calaaa-gamana=going), (4) phandaei (spandana^ 
pulsation or oscillation), (5) ghattai (sariighata—striking or 
colliding or friction or sudden pushing), (6) khuvvai (prabalata- 
purvakapravesa=forcible entry), (7) udtrai (pravalatapurvaka- 
prerana=padarthantara-pratipadana=the act of throwing). 2 

Some of the rules of gatikriya (motion-activity) are given 
below : 

(I) Anusrenigati (linear motion or motion in a straight 
line), (2) (a) ekasamayavigrahagati (curved motion for an ins¬ 
tant) and (b) iokanta prapinTgati (motion upto the last border 
of the Universe), (3) paramaneraniyata (movement of ultimate 
atom), (4), (a) calajaghanya (minimum movement of an ulti¬ 
mate atom from one space-point to another in one samaya— 
instant), (b) utkrstagati (maximum movement from one last 
border to another in one samaya=instant), (5) kampanakriya- 
kala (duration or time of vibration or oscillation—(a) minimum 
for one samaya, (b) maximum for innumerableth part of ava- 
Jika, and (6) niskriyakala (time or durations of non-vibration 
or non-oscillation)—(a) minimum for one samaya, (b) maxi¬ 
mum for countless samayas. 

According to the rule, the desantaraprapinigati (motion 
from one place to another) takes place in a straight line. But 
on account of prayogaparinama ( the applied process of trans- 


1- TS Bha„ 2.27-29, pp. 180-82. 
2. Bhs. 3. 3. 153. 
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formation) it takes place out of the straight line. 1 

MOTION IN THE N YAYA-VAISESIKA 
PHILOSOPHY 

In the Nyaya-Vaisesika "motion is characterized as the 
unconditional cause of conjunction and disjunction.” 2 The 
four material substances, viz. earth, water, fire and air, are cap¬ 
able of motion because of having limited magnitude. Accor¬ 
ding to this philosophy, motion is instantaneous (ksanika) and 
uproductive of another motion ( svajatTyanarambhaka. 3 ) The 
Vaisesika maintains that every material object moving in a 
particular direction must by necessary implication possess the 
quality of impulse (vega), 4 which makes the continuity of its 
motion in the same direction possible. The quality of impulse 
is produced in a moving body by its first unit of motion, and 
so long as the impulse of the body is not neutralized by some 
other force, it will continue to move in the direction of its 
original motion. 5 Impulse is a type of quality of samskara. It 
is produced from one motion and leads to an other, just as the 
mental impression is the product of a previous experience and 
the cause of a subsequent one, viz. recollection. 6 In regard 

1. Anusrenigatih, TS., 2.27, p. 180; 

Sarva gatirjtvanarh pudgalanam cakasapradesanusrenir- 
bhavati, visrenirnabhavatlti gatiniyama iti, Ibid. Bha. p. 181; 
Avigraha jlvasya, TS., 2. 28; VigrahavatT ca samsaiinah 
prak caturbhyah, TS., 2. 29 , p. 182. 

2. Ekadravyaraagunam saihyogavibhagesvanapeksakaranamiti 

karmalaksanam, VS., I. 1. 17. 

3. PPBha., p. 290,. Gunapadarthanirupanam, 

4 Ibid. 5, ibid., p. 266. 

6, Saihskarastrividhah vego bhavana sthitisthapakaica tatra 
vego muitimatsu paficasu dravyesu nimittaviscsiipeksat 
karma no jayate niyatadikkriya prabhandhahetuh sparsavad- 
dravyasamyoga-Yisesa-virodhi-kvacit karanagunapurvai 
kramotpadyate, PPBha,, p. 646. 
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4o motion one point is common to both Jaina and Nyaya- 
Yaisesika systems of thought that the material substances 
having limited magnitude are capable of motion. 


OSCILLATION IN THE PHYSICAL SCIENCES 

In the physical sciences oscillations of elastic bodies, e. g. 
the moving piston, the crankshaft, the tree swaying in the 
wind, the heartbeat, the motion of planets, and many others, 
represent parispandana of Jaina Metaphysics, while motion of 
modern physics corresponds to gati of the latter. According to 
the physical sciences, motion is the change of position of a 
body with them. Absolute rest is unknown, for there is no 
stationary point in the Universe. Everything is in motion, 
though one object may be at rest in relation to another. Hence 
there cannot be absolute rest. Rest is here relative rest; an 
object is at relative rest with respect to another when it does 
not change its position in relation to the latter. As for exam¬ 
ple, kites flying in the sky in a formation are at a relative rest 
in relation to each other in their continuous motion. All 
motion is relative and the motion of a body involves a change 
of its position with respect to some known object, as there is 
no such fixed point in nature. There are stated to be many 
kinds of motion in the physical sciences. The uniform circular 
and pendulum motions among them are a class by themselves, 
while all others terminate, or take a body farther and farther 
away from its starting point. 1 In the cases of circular and 
pendulum motions the path of a particle is continually retra¬ 
ced after a definite period of time, they are called periodic 
motion. 2 The simplest of all periodic motions are those perfor¬ 
med by elastic bodies. The instantaneous displacements of the 
parts of an elastic body, when plotted against the time yield 
sine or cosine curves, are called harmonic curves. In general, 

1. It is the deiantaragati of Jaina Metaphysics. 

2. It can be compared with ekasamayavigrahagt? i, etc. 
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harmonic motion, may be a composite one in which several 
periods are present simultaneously. In the presence of a single 
period the motion is called simple, harmonic motion. Besides, 
there are stated to be two kinds of motion, viz. translatory and 
rotatory or both simultaneously. Translatory motion is sub¬ 
divided into rectilinear and curvilinear motions. Translatory 
motion takes place in a body when it moves in such a manner 
that there occurs also such identical motion in its constituent 
parts that “the line joining any two points of the body always 
moves parallel to itself when body is in motion. That is, the 
distance traversed by one point is equal and parallel to the 
distance traversed by the other point according to the rule 
that all the points in the body have identical straight line 
motion, e. g. vertical motion qf rain drop or stones from a 
height, the running of the train on straight rails, the motion 
of a bullet from a gun.” This translatory motion of the 
physical sciences compares well with the anusreni gati of 
Jaina Metaphysics. 

The motion of translation taking place along curved line 
in the way that any line in the body remains parallel to itself 
is known to be a curvilinear motion, e. g. the motion of an 
automobile or of a train rounding a curve. This curvilinear 
motion corresponds to the visrenigati of Jaina Philosophy. 
Rotatory motion takes place when a body turns about a fixed 
point of axis, e. g. the whirling motion of a stone tied at the 
end of a string held in the hand. The motion which involves 
both rotation and translation of an object is called a complex 
motion resulting from the combination of rotation and trans¬ 
lation, e. g. the rolling down of a banking aeroplane in its 
curved flight in the sky. The vigrahagati and kutilagati of Jaina 
Metaphysics may be compared to the rotatory and complex 
motions of the physical sciences respectively. 

It can be said from the above analysis of motion that in 
both Jaina Philosophy and modern physics the motion of a. 
body is specified by its successive positions in time. Both of 
them study motions taking place along a straight line as well 
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as a curved line, a uniform horizontal motion and a vertical 
motion of free fall, Jaina Metaphysics goes deep into the 
problem of motion of matter in all its subtlest forms over and 
above the translatory, curvilinear, rotatory and complex 
motions of the physical sciences, as it is suggested by a brief 
outline of this subject. 



SIXTH CHAPTER 


EFFECTS AND MODIFICATIONS 
OF MATTER 

FIRST SECTION 

EFFECTS OF MATTER 


As pointed out previously, according to Jaina. metaphysics. 
Matter exists in Nature, occupying some volume in perceptible 
and imperceptible conditions within the sensuous and supersen- 
suous experiences in various forms of modifications. Tts effects 
appear as six kayas, viz. prthivikaya (earth-embodiment), 
apkaya (water-embodiment), tejakaya (fire-embodiment), 
vayukaya (air-embodiment), vanaspatikaya (plant-embodiment 
or vegetation) and trasakaya (embodime it of mobile beings), 1 2 
and sarfra (gross organic body), vak (speech or voice), manas 
(mind) and pranapana (respiration), while its manifestations 
are found to exist in the forms of fcabda (sound), bandha 
(union or combination), saukamya (fineness), sthaulya (grossness), 
sarhstbana (shape), bheda (division), tamas (darkness), chaya 
( shadow ), atapa ( heat, sunray ) and udyota ( cool light, 
moonlight). 3 It is to be noted that tamas (darkness), chaya 
(shadow), atapa (sunshine or heat) and aioka instead of udyota 
(moonlight, cool light), have also been accepted as bhautika 
(material) or rupa (matter) in the Vaibhasika school of the 
Buddhists on the ground that they are apprehensible to the 
sense of sight with colour and shape (varna and sarhstbana). 

1. BhS.,24. 12.21. 702-707 ff; 25.4. 739; GS„ JIvakanda, 
182; Sarlravanmanahpranapaoab pudgalanam, TS., V. 
19, p. 341. 

2. Sabda-bandha-sauksmya-sthaulya-samsthana-bheda- 

tamaschayatapodyotavantas;a. Ibid., V. 24., p. 356. 
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Kaya (Embodiment) : It is caused by the operation of 
Karmas which make the bodies of the mobile and immobile 
beings. They are inseparably connected with the genus 
(jati)—(body-making karma). 2 As mentioned above, it is of six 
kinds, viz. earth-embodiment upto the embodiment of mobile 
btings, 3 In the physical sciences also they are regarded as 
the effects of Matter. Bodies (or embodiments) of earth, water, 
fire, and air-bodied souls exist (i. e. are formed) by the opera¬ 
tion of the earth, water, fire, and air-body-making karmas as 
a rule with their respective suitable qualities like colour, taste, 
smell, touch, etc. and materials. 4 

Having taken into consideration the four kinds of each of 
the above four embodiments (effects) of Matter, the following 
divisions are mentioned, viz. (1) earth in general (samanya- 
prthivl), (2) earth-soul (prthivl-jlva), the soul which is in 
transmigratory passage, vigrahagati, immediately before being 
born as earth-bodied, (3) earth-bodied soul, the soul which 
)jas taken up an earth-body (prthivl-kayika), and (4) eaith- 
body (prthivl-kaya). Water, fire and air also are of four kinds, 
just as earth is described. That is to say, the effects—earth 
water, fire and air, etc., having the qualities of colour, taste, 
smell and touch, undergo transformation into bodies (kaya) 
by the operation of the nama-karmas, such as, prthivi-nama- 
karma, etc. 

Here karma is energy, which is the attenuated form of 
matter. According to the physical sciences, “energy, like 

1. Vaibhasikadarsana, pp. 67-8; 

Atapah usnaprakaiah sfiryasya, alokah sTtaprakasa indoh 
Abh , K. 1. 10, Rahulavyakhya. 

2. Jai avinabhavltasathavara-udayajo have kayo. 

3. So jinamadamhi bhanio pudhavikayadi chabbheyo, GS., 
Jlvakanda, 181. 

. 4. Pudhavl auteuvayukammodayena tattheva 

Hiyavannacaukka judo tanam deho have niyamS, GS., 
Jlva., 182. 
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matter, is something which exists in Nature, though in different 
kinds. It pervades throughout this universe, but it has no 
bulk to be perceived by our senses. It has also no weight and 
knows no extension or compression,” 1 It is to be noted that 
“work, whatever be its nature, can never be produced without 
expenditure of energy. Energy is, therefore, defined as the 
cause of work. So, energy and work are synonymous, i. e. 
what is energy is work and what is work is energy.” For this 
reason “energy is qualitatively measured by work. As work 
may be of various types, the corresponding energies are differ¬ 
ently named, depending on the type of work. The main divi¬ 
sions of energy are mechanical energy (energy possessed by 
matter on account of position, configuration or motion), heat- 
energy, sound-energy, light-energy, magnetic-energy, and 
electric body,” 3 i. e. they are the modifications of matter. 
“Each one of them is transformable in to any other form or 
forms and this shows the ultimate identicality between differ¬ 
ent kinds of energy. 8 

The bodies of the prthivl-kayika-jlva, etc., are gross or 
fine due to the operation of gross and fine-body-making karma 
respectively. As indicated before, a body which resists another 
body or is resisted by another one is called gross impenetrable 
body (ghatafcarlra), while that which does not resist another 
body nor itself is resisted by another one is called fine body, 
e. g. X-Ray or Karmana-sarlra. Their bodies are equal to the 
extent of innumerableth part of a cubic finger. Gross bodies 
require support, but fine bodies need no support and exist 
everywhere in the Universe with nothing intervening between 
them. 4 

1. Int. Physics, S. C. Ray Chowdhury & D. B. Sinha, 

Calcutta, 1952, p. 2 

2. Ibid., pp. 2-3. 

3. Ibid., p. 3. 

4. Badarasuhumudayena ya badarasuhuma havarhli taddeha 

Ghadasarlra thulam aghadadehaih have suhumarii-; 

GS., JIva., 183. 
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VANASPATIKAYA {VEGETATION OR 
PLANT-BODY) 

Souls become plant-bodied by the operation of the plant- 
body-making namakarma (energy). They are classified into 
two groups, viz. pratyeka (one body-one soul) and samanya 
or sadharana (general or common, i, e. one body, many 
souls). It is called pratyeka when the owner of one body is 
one soul. The body in which many souls exist is called sadha- 
rana (common body). Individual (body) is sub-divided into 
pratisthita (host with common parasites) and apratisthita (non¬ 
host without parasites). 1 

Every plant is of two kinds, viz. pratisthita and apratis¬ 
thita. The pratisthita is that in which many nigoda jTvas 
(minute germs of life) exist besides the existence of one soul' 
as principal in it. The apratisthita is that body where many 
nigoda jlvas do not exist under one single principal soul. The- 
vegetables which grow from a root (mula), from the shoot 
(agra) of a plant, from a joint (parva), from a bulb (kanda), 
from trunk (skandha), from seed (blja) and vegetables which 
have no such seed as root, etc., (i. e., sarbmurcchima) have 
been declared (to be) individual with host bodies (pratisthita 
pratyeka) or without them (non-host-apratisthita), e. g. ginger,, 
rose-plant, sugarcane, potato, wheat, grass, etc. 2 

NIGODA&ARlRA (MINUTEST BODY) 8 

The nigoda-sarlras become group-souled or gross (badara. 

1. Udaye du vanapphadikammassa ya jlva vanapphadl homti 
Patteyarii samannam paditthidiretti patteyam, GS., Jlva., I85> 

2. MulaggaporabTj a khamda taha khajhdhabljabTjaruha 
Sammucchima ya bhaniya patteyanamtakaya ya, Ibid., 186. 

3. BhS., 25. 5. 749; Jainasiddhanta-bolasamgraha, Pt. II, 
pp. 19-21; 

AnaDtanamasumatamekasuksmanigodhinam Sadharanam- 

karlram yat sa nigoda iti smrtah, Lokaprakasa, Sarga 4.33, 
See Jaina JfiSna Mahodadhi, pp. 33 ff; JIvabhigama, 5, 233. 
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migoda) by the operation of the common-body-making karma. 
They are of two kinds, viz. gross and fine (badara and suksma). 1 
In that common body when a soul dies, there takes place the 
■death of infinite souls (with it) and when one is born, there 
occurs the birth of infinite souls in it. 2 In one human breath 
(respiration) a soul existing in a nigoda body takes birth and 
dies a little more than seventeen times. 3 The maximum period 
for the existence of a nigoda 6arlra is stated to be innumerable 
crore multiplied by crore sagaras. The body of group souled 
vegetables (badaranigodas) are innumerable times more than 
the spatial units of the Universe. 4 

Trasakaya (Body of mobile beings) 

Ail the bodies of the mobile beings are called trasakaya. 
Those souls which exist in the Universe with two, three, four 
or five senses should be known as mobile-bodied. 6 

t 

Sarlra (Gross organic Body), Vak (Organs of Speech), Manas 
(Mind) and Pranapana (Respiration) 

Matter forms the physical basis of the organic body, the 
•organs of speech, mind and respiration 0 of beings. Forms of 
Matter are necessarily the auxiliary causes in the formation 
of body, etc; they also affect each other. 7 There are stated to 

1. Saharanodayena nigodasarlra havamti Te puna duviha 
jlva badarasuhumatti vinneya, GS, Jlva., 191; 

Ni-niyatam gam bhumim, ksetram, nivasamanantanauta- 
jTvanam dadat ti nigodam (That, which is always, is these- 
a body of infinite souls is called Nigoda). 

2. Jatthekaih marai jlvo tattha du maranam have anariitanaih 

Vakkamal jattha ekko vakkamanam tatthanamtanam, 
GS., Jlva, 193. 3. Ibid. 

4. Vihi tihi caduhi pam^aha sahiya je imJiehi loyamhi Te 
tasakayajYva neya vlrobadasena. GS., JTva. 198. 

5. BhS., 24, 17-21 708-712; TS„ V. 19. 

•6. GS., JTva, m 606. 

.7. BhS., 25.4. 738; Audarikavaikriyikaharakataijasakarmanani 
larlrani, TS., ch. II. 37, p. 195, See its Bhasya. 
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be five kinds of body of the worldly beings, 1 viz. audarika- 
sarYra, vaikriyikasarlra, aharakasarlra, taijasasarlra and 
karmanasarTra. (1) That which is born from the womb of 
mother is called audarikasarlra (organic body of men and 
animals), (2) That which is possessed by the celesticai beings 
or iniernal beings, invisible to the sense of vision and capable 
of transformation in shape or size is called vaikriyikasarlra 
(transformation body), (3) A subtle body which is developed 
by the highly spiritual yogins and can be thrown or impelled 
to great distances on special occasions is called aharakasarlra, 
(4) Taijasasarlra is an electric or luminous body the existence 
of which has been established by the scientific experiments, (5) 
Karmanasarlra is the inner subtle body which forms the basis, 
of ail mental and physical activities. It corresponds to the 
lingasarira (subtle body) of the Saihkhya Philosophy. It 
accompanies Soul from birth to birth and it keeps Soul bound 
to the confines of the Universe because of the gravitational 
forces of matter encircling it on all sides. On the destruction 
of Karma-pudgala (karmic matter). Soul as a perfect eternal 
substance moves on fast with an impulse to the Siddhasiia 
and exists there in its perfect state by attaining liberation. 

Only the audarikasarlra (organic body) is perceptible to 
the senses, as it is gross, whereas the other four are the subtle 
bodies; the one is subtler than the other by a gradual order, 2 
but they are all corporeal. 3 The first one is gross. The transfor¬ 
mable body is finer than the gross one, the translocation-body 
is still finer than the trasformable one. The luminous or electric 
body is still finer than the translocation or projectable body. 
And the karmic body 4 is still finer than the luminous or elec- 

1. BhS., 25. 4. 738; TS., II. 37. 

2. Param parsm suksmtih, TS., 2. 38. 

3. Ibid. 

4. TesamaudarikidisarTranaib paraih param suksmam 

veditavyam tadyatha audarikadvaikriyam suksmam? 

vaikriyadaharakam aharakattaijasamfaijasatkarmanamititi: 
TS., Bha., 2. 38. 
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-trie body. Prior to the luminous body, each has innumerable 
-times the number of space-points of the previous one. 1 That is, 
“the transformable body has innumerable times more than the 
number of space-points of gross organic one. The translocation 
body has iummerable times more than the number of space- 
points of the transformable one. The extent of the multiplying 
term is one/innumerable part of a palya. If so, the bodies 
must be successively greater in size. No. There is no difference 
in size owing to the nature of arrangement of structure, as in 
-the case of heap of cotton and a ball of iron.” 2 

“The last two (taijasaand karmana) have infinitefold (space- 
points). 3 The luminous body is infinitefold in (space-points), 
when compared with the translocation body. And the karmic 
body is infinitefold in space-points, when compared with the 
luminous body. 4 The last two (taijasa and karmarta-sarTra) 
are non-resisting (without impediment), 5 i. e. there is no impe¬ 
diment for these two types of bodies, as these are of a fine 
mature, 6 they can move upto the last border of the universe 
-without resistance. Just as heat enters a piece of iron, the 
luminous and karmic bodies meet with no impediment in their 
transit through adamantine sphere etc. Now, there is no impedi¬ 
ment for the transformable and the translocation bodies also. 
Jt is true. But there is a difference. In the case of the last two 
bodies, there is no impediment anywhere upto the end of the 

1. Padesato asamkhyeyagunam praktaijasat, TS., 2. 39, p. 197. 

2. Tesam sarlranam param parameva, pradesato asajhkhyeya- 
gunam bhaVati prak taijasat, audarikasarlrapradesebhyo 
vaikriyasarlrapradeia asamkhyeyagunah vaikriyasarlrapra- 
de£ebhya aharakasarlrapradesa, asamkhyeyagunah— 

TS. Bha., 2.39, p. 197; SS., 2.38 (Comm). 

3. Anantaguna pare, TS., 2. 40, p. 198. 

4. Sarvarthasiddhi, 2.39; TS. Bha., 2.40. 

5. Apratighate, TS,. 2.14, p. 199. 

/ 6 . Ete dve sarlre taijasakarmane anyatra lokantat sarvatra- 
pratighate bhavalj, TS. Bha., p, 199; SS.; 2.40 (comm). 
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universe. But it is not so in the case of the other two, namely, 
the transformable and translocation bodies.” 1 

The taijasa and karmana sarlras (bodies) are of beginning 
less association. 2 “The association is beginningless as well 
as with a beginning. From the point of view of the series 
of cause and effect, the association is beginningless. From 
the particular point of view, it is also with a beginning as in 
the case of the seed and the plant. The gross, transformable 
and translocation bodies are associated with Soul at some time 
or other. But the luminous and karmic bodies are not so, on 
the other hand, these two are associated with Soul till the 
attainment of liberation.” 3 These two bodies are possessed by 
all the transmigratory souls. 4 Some Acaryas 5 maintain from 
-the stand-point of Nayavada (consideration of one aspect of a 
thing) that there is a beginningless relation of the worldly souls 
with karmanasarTra only, but not with the taijasasarfra, because 
of its production front labdhi (mental faculty) commencing 
with the luminous and karmic bodies, upto four bodies can be 
had simultaneously by a single soul. 6 The karmic body is not 
the means of enjoyment. 7 The gross body is of uterine birth 
and spontaneous generation. 8 9 The transformable body 
originates by birth in aupapada 0 (heavenly special birth-beds); 
attainment is also the cause of its origin. 10 The luminous body 

1. SS., 2.40 (Comm). 

2. Anadisambandhau ca, TS., 2.42; Tabhyam taijasakarmana- 
bhyamanadih sambandhah. iti, TS. Bha., p. 200. 

3. Sarvarthasiddhi, 2.41. 

4. Sarvasya, TS., 2.43., p. 200. 

5. Ibid. 

6. Tadadlni bhajyani yogapadekasya caturbhyah, TS., 2,44, 

p. 202. 

7. Nirupabhogamantyam, TS., 2.45. 

8. Garbhasammurcchanajamadyam, Ibid., 2.46. 

9. Vaikriyamaupapatikam, Ibid., 2.47. 

JO, Labdhipratyayarii ca. Ibid., 2, 48. 
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also is caused by attainment. 1 The projeetable body, which is 
auspicious and pure and without impediment, originates in the 
saint of the sixth stage only.' 2 


VAK (SPEECH OR ORGANS OF SPEECH 
OR VOICE) 

Acording to Jaina Philosophy, Vak (Speech or Voice) is non¬ 
soul, corporeal, non-sentient and non-living material substance 
of the beings. 3 The two-sensed beings and five-sensed beings 
receive matter by the sense of taste in the form of language, 
while the samjnin jlvas (those which possess consciousness to 
make a distinction between good and evil) receive infinite 
manovarganayogyapudgalaskandhas (matters fit to turn into 
manovargana=mind—dust—or particle) by manahparinama 
(mental transformation). 1 In the medicial science also speech 
is regarded as material. (It conies out of the larynx or the organ 
of voice which is trangular box of cartilage and muscles, situ¬ 
ated below the pharynx and the root of the tongue. It presents 
a considerable projection at the upper and front parts of the 
neck externally. At the upper part of the larynx there is a lid of 
cartilage called the epiglottis. 3 The voice is generated by for¬ 
cing air from the lungs through the space between two stretched 
vocal chords which are stretched across the trachea with a 
narrow vocal slit between them, the edges of the slit acting as 

1. Taijasamapi, SS., 2.48 (Comm). 

2. Subham visuddhamavyaghati caharakam caturdasapurva- 
dharasyaiva, TS., 2.49. 

3. Goyaraa no aya bhasa anna bhasa, ruvT bhasa no aruvl 
bhasa...no sacitta bhasa acitta bhasa, no jTva bhasa ajTva 
bhasa Jivanam bhasa no ajTvanam bhasa, BhS., 13.7.493. 

4. Dvlndriyadayo jihvendriyasaihyogat bhasatvena grhnanti 
nanye, samjhinasca manastvena grhananti nanya iti, TS., 
Bha,, p. 342. 

•5 Pysiology, p. 82. 
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reeds. The two vocal chords (membranes) are attached to 
muscles by which their tension and vibration frequently can be 
altered. The edges of the membranes are set into vibrations 
like reeds by the air from the lungs and thus sound is produced, 
the pitch of which can be altered by altering the tension of the 
vocal chords, and the quality of which depends upon the air 
cavities of the nose, throat and mouth, which act as resonators, 
the shape and the size of which can be varied by the speaker 
at will. 1 ft is similarly explained in the BhagavatT Vyakhya- 
prajnapti that speech which is breaking forth, while speaking 
is sosech, hut not that which was spoken nor that which dies 
out after the crossing of the speaking time. 2 

There are stated to be two kinds of vak (speech), viz. 
dravyavak and bhavavak (physical and psychical speeches). 3 
Acarya Pujyapaia explains them in this way : There in the 
psychical speech is material, as it arises on the destruction- 
cum-subsidence (kaayopasama) of energy—obstructing karmas 
and sensory and scriptural knowledge—obscuring karmas, and 
on the rise of physique—making karmas of limbs and minor 
limbs. For in the absence of matter there can be no function 
of psychical speech. Matter prompted by the active soul 
endowed with this capacity takes the mode of speech. Hence 
physical speech is also material. Speech is the object of the 
sense of hearing. 4 “It is perceived through the senses com¬ 
posed of matter, it is obstructed by material objects like the 
wall and the others, it is intercepted by adverse wind, and it 
is overpowered by other material causes.”* 

In support of his predecessor Akalahka deals with the sub¬ 
ject by explaining that psychical speech, being the effect (karya) 

1. Int. Physics. S. C. Ray, Chaudhury and D. B. Sinha, p. 571. 

2. BhS , 13.7.493. 

3. Vak dvividha dravyavakbhavavagiti, SS., p. 286; 

see Visesavasyakabhasya, 336, 337, 351, 352, 353, 354, 
375, 377;' N. 5. 6, 8, 9." 

4. SS., p. 286. 

5. Ibid. 
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of Matter, is material (paudgalik) from the point of view of 
eause (nimitta) 1 . It is material, for it is the object of the audi¬ 
tory sense, just as the thunderbolt, sparkling once, is destro¬ 
yed again and does not become perceptible to the sense of 
vision, just so speech, once heard, is not heard again because 
ofbeing broken forth. Just as inherent colour, taste, etc , 
even existing in the apprehensible fragrant substance, is not 
apprehended by the pranendriya (vital organ), just so sound 
also is not apprehended by the sense-organs like eye, etc. 3 


MANAS (MIND) 

Manas (mind) has been accepted by all the Indian systems 
of thought as the internal sense-organ. There is a difference 
of opinions among the philosophers in regard to many aspects 
of it, such as, nature, cause, function, character (dharma), 
place (sthana), etc. The Vaiiesikas, 8 the Naiyayikas 4 and 
their followers, the Purvamlmamsakas, 5 have conceived manas 
as anu (atomic), hence it is eternal, i. e. devoid of cause. The 
Simkbya-Yoga and their followers the Vedanta have not acce¬ 
pted it as anu; nevertheless, they have admitted it as atom¬ 
like and producible, as its origination takes place from ahan- 
tara,® an evolute of Prakrti or as avidya. According to the 
Buddhist and Jaina philosophies, manas is all-pervasive, but 
not atom-like. Both these traditions accept it as having inter¬ 
mediate dimension and producible. The Buddhist philosophy 
maintains that manas (mind) is vijnanatmaka (consciousncss- 

1. Tannimittatvat pudgalakaryatvadityarthah, RV., p. 469. 

2 . Punaragrahanam tadiddravyavadasamhatatvat, RV., p. 470. 

3. Tadabhavadanu manah, VS., 7. I. 23. 

4 Na, yugapadanekakriyopalabdheh.. .yathoktahctutvaccanu, 
NS., 3.2.57-59. 

5. Prakaranapancjka, p. 151. 

S. Yasmat karmendriyani buddhTndriyani ca satvikadaharika- 
radutpadyante, mano’pi tasmadeva utpadyate, Mathara- 
vrtti, ka. 27. 
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like) and it is the previous consciousness-like cause of the 
succeeding consciousness. 1 According to Jaina metaphysics, the 
physical mind is bom of a kind of subtle-non-living substance 
called manovnrganas (mind-particles) and it undergoes changes 
like the body at every moment, while the psychical mind, 
because of being characterized by the capacity of knowledge 
and being knowledge-like, is born of the sentient substance. 2 

AH the Indian systems of thought hold the view that the 
function of manas is to causes the birth of the qualities like 
desire, hatred, pleasure, pain, etc., and their experience, whe¬ 
ther these qualities exist in the soul or are of the intellect 3 
or self-evident, according to the theories of the Nyaya, Vaisc- 
sika, Mlmamsaka and Jaina systems of thought, etc., or the 
doctrine of the Buddhist philosophy, respectively. Manas be¬ 
comes the cause in the emergence of knowledge brought about 
by the external sense-organs and in the production of the quali¬ 
ties like knowledge, etc,, which are born independently of the 
external sense-organs. According to the views of all the Indian 
Philosophies with the exception of the Buddhist view, the dhar- 
mas (characters or essentials) like desire, aversion, knowledge, 
pleasure, pain, impression, etc., do not belong to manas. The 
Vaisesikas and the Naiyayikas, the MTmamsakas and the 
Jainas maintain that these qualities belong to Soul, but the 
Samkhya-Yoga and the Vedanta hold the views that they be¬ 
long to the intellect. The Buddhists have accepted manas 

1. Vijnanam prativijfiaptih mana’ayatanam ca tat. sannama- 
nantaratltam vijnanam yaddhi tanmanah, Abh. K., 16-17; 
Tattvasamgraha, ka. 631; 

Abh. K., 1.17 Sphutartha, pp. 40, 41, vide DarSana and 
Cintana, p. 139. 

2. Tasmaccittasya dharma vrttayo natmanah, Sarvadarsana, 
pata, p. 35. 

3. Tamraparniya api hrdayavastu manovijfianadhatorasrayam 
kalpayanti, Abh. K., Sphutartha, p. 41, vide Dariana 
and Cintana, p. 140. 
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(mind) in place of the Principle of Self without regarding it as 
a separate entity, therefore, according to its view, all elements 
like desire, aversion, knowledge, force, etc. which are called 
atmadharmas (essentials of soul) or antahkaranadharmas 
(essentials of internal sense-organ) by different philosophers are 
the elements of mind. 

Some philosophies like the Nyaya-Vaisesika and the Bud¬ 
dhist 1 accept manas (mind) as hrdayapradesavartin (existing in 
the space-point of heart), while other systems of thought like 
the Samkhya, etc., hold the view that the place of manas 
(mind) cannot be stated to be hrdaya (heart), because, accor¬ 
ding to their traditions, it is entering into the subtle body 
(lingasarlra) which is itself a special body-like. It is known 
that the whole gross body should be accepted as the place of 
the subtle body; therefore, according to this tradition, the place 
of mind is decided to be the whole body. The Jaina tradition 
avers that the place of the psychical mind (bhavamana) is Soul 
only. But there is found the difference of opinion in regard to 
the physical mind (dravyamana) among the Jainas. The Digam- 
bara tradition accepts the physical mind (dravyamana) as 
existing in the smallest point of the heart, while the Svctam- 
bara tradition maintains that the whole gross body is stated 
to be the seat of the physical mind (dravyamana). 3 

So mind is of two kinds, viz. physical and psychical 
(dravyamana and bhavamana). “The psychical mind characte¬ 
rized by the capacity (for comprehension) and consciousness is 
material, as it is assisted by matter. Similarly, owing to the 
destruction-cum-subsidence of knowledge-covering and energy- 
obstructing karmas and the rise of nama-karma of limbs and 

1. Abh. K. Spbutartha, p. 41; 

Vide Darsana and Cintana, p, 140. 

2. SarvHrthagrahanaih tulana, PramanamTmamsa, p. 19, pamti. 

10 Sarvarthopalabdhaunendriyani prabhavanti iti 

sarvavisayamantahkaranam manah, NBha., 1. 1,9; 

SK., 35; SS 2-11 (comm); SS„ 5. 19 (comm). 
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minor limbs, particles of matter transformed into mind assist 
the living beings tending to examination of good and evil, 
remembering things, etc. Hence the physical mind also is 
material. It is contended by others that mind is a different 
substance that it is bereft of colour (form), etc., and it is of 
the size of an atom. Hence it is improper to consider it as 
matter.” 1 This is the Vaisesika view on the concept of mind. 
Acarya Pujyapada refutes this contention by advancing the 
argument whether the mind is connected with the senses and 
the soul or not. “If it is not connected, then it cannot be of 
assistance to the soul, nor can it be of use to the senses. If it 
is connected, then the atomic mind connected with one point 
cannot leave that point and be of use to the other parts (of the 
soul or the other senses). Nor can it be said to rotate like the 
potter’s wheel on account of an invisible force, as there can be 
no such capacity. The invisible force (adrsta) is admitted to be 
the attribute of the non-material and inactive soul. Hence it is 
also inactive. Being inactive itself, it cannot be the cause of 
activity elsewhere. For instance, the wind is endowed with 
activity and touch, and it is naturally the cause of the wafting 
of plants and trees. But this invisible force is quite different 
from it and hence it cannot be the cause of activity. 2 

Bhavamana is jfiana (knowledge), which is the attribute of 
Sou), so it comes under Soul. “As the physical mind is chara¬ 
cterized by colour, taste, smell and touch, it i s a modification 
of matter. The physical mind is characterized by colour, tyste, 
smell and touch, for it is the cause of knowledge like the sense 
of sight.” 3 

Having followed the footsteps of Acarya Pujyapada, Aka- 
lanka also deals with the concept of mind by refuting the 
Samkhya, Buddhist and VaiSesika views regarding it in his 

1. Sarvarthasiddhi, V, 19 (comm.) Vide Reality, S. A. Jain 

p. 145. 

2. Sarvarthasiddhi, p. 287. 

3. Reality S. A. Jain. p. 131; Sarvarthasiddhi V. 3 (Comm) 



198 


The Concept of Matter in Jaioa Philosophy 


own manner. He rejects the Saihkhya view of mind as the 
modification of the Prakrti (Primordial Matter) by stating 
that when Prakrti itself is non-sentient, then its modification 
also will be non-sentient, hence like jar, etc. it will not be 
able to perform the function like examining good or evil, remem¬ 
bering, etc. Mind is karana (organ) of activity like thought. 
Then who will be the doer of this activity ? Whether is it 
Prakrti or Purusa (Self) ? Purusa is attributeless, therefore, 
there cannot be the modification of Sattva (Essence) in it like 
thought, memory, etc. Prakrti is non-sentient, hence there 
cannot be the sentient activities like thought, remembering, etc., 
in it also. Mahat (intellect), ahankara (ego), etc., the modi¬ 
fications of Prakrti, are different from it, then the postulation 
of the identity of effect and cause stands refuted. If it is 
non-different, then there remains only Prakrti from which no 
modification is possible at all. Therefore, they cannot become 
mind. 1 

Next Akalanka refutes the Buddhist theory of mind which 
ii conceived as separate entity called vijnanarupa (pure consci¬ 
ousness-like), i. e. that which is upadana-bhutajfiana-ksana 
(material cause of past knowledge-moment) of cognitions is 
called mind (manas). But in the Buddhist view, when jnana 
(knowledge) is momentary, it cannot apprehend the object at 
the present moment; then what is to speak of the previous 
knowledge ? When the present knowledge does not maintain 
any relation with the prior and posterior consciousness, then 
how can it examine good and evil, remembering, etc. ? 

Recognition of an object experienced by oneself is made by 
one who has seen it in the past, but there is no possibility of 
the recognition of the object experienced by others or that of 
the object unexperienced by himself. In-the case of the advo¬ 
cates of momentarism this succession of remembrance (recogni¬ 
tion) cannot take place. Santana (issue or continuity) is non- 
substantial. Therefore, with regard to it there is no rational 

1. Pradhanavikara iti cet, na; acetanatvat, TRV., V. I9 1 

(comm)., p. 471. 
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ground for making the possibility of remembrance, etc. Wheat 
purvajnanarupamana (previous knowledge-like mind) is non¬ 
existent at the present time, then how can it perform the 
functions like examining good and evil, remembering, etc. 1 
If the seed-like store house of consciousness (alayavijfiana) t* 
accepted as permanent, then the doctrine of momentariuett 
stands refuted. If it is momentary, then it cannot also be the 
support of remembrance, etc. 1 Akalanka has followed the same 
procedure of his predecessor Acarya Pujyapada for refuting 
the Vaisesika view of mind. 2 

In modern psychology mind has been conceived as physical 
and psychical, just as it is accepted in Jaina Philosophy, as 
the evolution-theory demands and mind-dust. 3 William James 
makes “the assumption that our mental states are composite 
in structure, made up of smaller states con-joined.” 4 “Theory 
of ‘mind-stuff’ is the theory that our mental states are com¬ 
pounds, expressed in its most redical form.” 5 “Each atom of 
the nebula.. .must have had an aboriginal atom of conscious¬ 
ness linked with it; and just as the material atoms have formed 
bodies and brains by massing themselves together, so the 
mental atoms, by an analogous process of aggregation, have 
fused into those larger consciousness which we know in our¬ 
selves and suppose to exist in our fellow-animals. a So accor¬ 
ding to this doctrine of atomistic hylozoism, “there must be 
an infinite number of degrees of consciousness, following the 
degrees of complication and aggregation of the primordial 
mind-dust.” 7 This mind-dust can be compared well with 

J. Vijnanamiti cet, na; that samarthyabhavat (32), 

R.V., pp. 472-3. 

2. RV., pp. 471-472. 

3. The Principles of Psychology, pp. 145. ff. 

4. Ibid., p. 145. 

5. Ibid. 

6. Ibid., p. 147. 

7. Ibid. 
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manovarganas, which constitute manas (mind) as conceived in 
Jaina Metaphysics. The comparative study of these brief out¬ 
lines of the Indian concepts of mind reveals that the Jaina 
concept of mind has made a synthetic approach to this pro¬ 
blem from the physical and psychical points of view like 
modern psychology. 


PRANAPANA (RESPIRATION) 

PranapSna (respiration) is material. Acarya Pujyapada 
explains the point in this manner “The soul wishing for the 
destruction-cum-subsidence of energy-obstructing karnias and 
the rise of nama-karmas of limbs and minor limbs, exhales air 
from the lungs, and it is called the breath of life (prana). The 
same soul inhales air from the atmosphere and it is called the 
breath of inhalation (apana). Thus these also are helpful to 
the soul, as these enable the soul to live.” 1 The exhaled air 
and inhaled air must be understood to be material. They meet 
with resistance, etc., by objects. Respiration is obstructed by 
covering the face with the palm or cloth. It is also obstructed 
by phlegm. But a non-material substance cannot be obstructed 
by material objects. 

In the medical science also the Jaina view of the material 
nature of respiration is fully supported. The respiratory appar¬ 
atus consists of the larynx, trachea, bronchi, lungs and 
pleurae. 3 When one breathes in air, it goes through the trachea 
and bronchi to the air-sacs of the lungs, which are surrounded 
by blood capillaries. “According to the property of diffusion 
the oxygen inside the alveoli and the carbon dioxide in the 
capillaries interchange themselves through the thin membranes. 
As the oxygen inside the alveoli is taken by the blood, the air 
inside the lungs must be renewed to bring in a fresh supply of 
oxygen and the waste products, such as, carbon dioxide must 


1. SS., V. 19 (comm). 

2. Human Anatomy, p. 1016. 



Effects of Matter 


201 


also be thrown out of the body.” 1 The first process by which 
one breathes in air is called inspiration, i. e. the Jaina ‘apana , 
and the second one by which the impure air inside the lungs 
is thrown out is called expiration which corresponds to the 
Jaina ‘prana’. This combined process of inhaling and exhaling 
air is called respiration, i. e. the Jaina ‘apana and prana. 
The absorption of oxygen by the red corpuscles of the blood 
and the removal of waste products, such as, carbon dioxide 
and water, take place in the lungs by this process of 
respiration. 


1. Human Anatomy, p. 1016. 


SECOND SECTION 


MANIFESTATIONS AND MODIFICATIONS 

OF MATTER 

Manifestations of Matter take the forms of sabda (sound); 
bandha (combination), sauksmya (fineness), sthauiya (gross¬ 
ness), samsthana (shape or figure), bheda (division), tanias 
darkness), chaya (shadow), atapa (sun-shine, heat) and udyota 
(moonlight, cool light). 1 

Sabda (Sound)—The cause of iabda (sound)—natural or 
artificial, has been pointed out to be the striking of molecules 
(skandhas) against one another, i. e. “sound is generated by 
molecules when they strike one another, which may be natura 
or artificial (hence sound may be indirectly associated with 
atoms also).” a 

According to the Samkhya Philosophy 3 , iabda (sound) is 
tanmatra (infra-atomic or potential energy) which generates 
akasa (ether), because of being a radicle or centre encircled by 
masses (Bhutadi), while the Vaibhasika school 4 of the Buddhists 
maintains that sabda (sound) as an object of the sense of hear¬ 
ing is one of the fifteen kinds of Rupa (Matter). The Nyaya- 

t 

1. Sabdabandhasauksmyasthaulyasamsthanabhedatamaschaya- 
atapodyotavantasca, TS., V. 24 ; Saddandhayara ujjoo, 
pah'a chaya atavo i va, UUa., 28. 12; 

Saddo bamidho suhamo thulo samthana bhedatamachaya 
Ujjodadavasahiya puggaladavvassa pajjaya, DS., 16. 

2. Saddo khamdhappabhavo khamdho 

paramanusamgasaroghado 

Puttesu tesu jayadi saddo uppadayo niyado, PS., 86. 

3. The Positive Sciences of the Ancient Hindus, p. 26; 
Sadvisesah tadyatha sabdatanmatram etc., Vyasabhasya, 
Sutra 19, pada II; 

Ahankarad-iabdatanmatram ..etc., Pravacanabhasya, 

Ch. I, Su. 62. 

i 

4. SabdaScanye nava dvidha, Abh. K. I. 34. ' 
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Vaiieiika conceived iabda (sound) as the quality of aka4* 
(space or ether). 1 The MTmamsakas of the Bhatta school 
accept iabda (sound) as a substance on the basis of the fact 
that it is perceived independently and directly and it exists as a 
self-subsistcnt real and it does not have the criterion of quality 
of being perceived invariably as dependent upon a substance 
substratum. * 

The Mlmithsaka view of dependence is refuted by the 
Nyaya-Vaisesika on the ground that the perception of substa¬ 
nce is not the essential pre-condition of the perception of qua¬ 
lity and the dependence of quality upon the substance is not 
the exclusive criterion of a quality because every positive real 
except an eternal substance is dependent upon some substratum 
for its very existence. 3 The Nyaya-Vaisesika maintains that 
wh itiv*r p)» m >e I of a universal (jatimat) and is cognizabl 
by some external sense other than the visual sense, is a quality. 4 
Therefore, sound (sibda) is a quality. 5 It is not an incomposite 

/ 

1. Sabdalihgaviseaadvisesalihgabhavacca, VS., II. 2. 30; 
Tatrakasasya guniih Sabdasariikhya, PPBha., p. 23. 

2. Viyadgunitvam iabdasya kecid ueurmanTsinah, pratyaksa- 
divirodhah, tad-Bhattapadairupeksetaril, tatra gunasya sarva 
tra sasrayataprattyamanatvad iha ca oirasrayatayai'va 
pratTtidarianat pratyaksavirodhah ..sabdo dravyam sattve 
satyanairayatvat kalavat, 

Manameyodaya of Narayana Bhatta, ed. Trivandrum, 1912, 
p. 91. 

3. Asritatvam ca’nyatra nityadravyebhyah, PPBha., p. 16, cf. 
Asritatvam gunatve hi na prayojakam isyate sannamapi 
padarthanam asritatvasya sambhavat. Dikkalaparamanvadi- 
nityadravyatirekinah airitah sad-aplsyante padarthah 
kanabhojina, NM., Pt. I, p. 210, 

4. Studies in Nyaya-Vaisesika Metaphysics, p. 167. 

5. Bahyendriyagrahyatvena pratibaodhat, Sabdo guno jatt- 
mattve sati asmadadibahyacakiusapratyaksatvat gandhavat 
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substance nor a composite one, for the incomposite substance, 
e. g atom, or space, or time, or soul, is intangible to the ex¬ 
ternal sense. 1 It is eternal because of being uncaused, but sound 
is non-eternal, for it is generated under specific conditions 2 It 
is stated to be the product having Akasa (ether or space) as 
Its constitutive substratum. But the idea that ‘substance pro¬ 
duced by and inhering in a single substance is inconceivable, 
since one of the conditions of production, viz. the conjunction 
of constitutive factors, which is the asamavayikarana, is 
lacking.” 3 Hence sound is not a substance. According to the 
Nyaya-Vaiseaika, it is the specific quality of Akasa (space or 
ether). 

According to the physical sciences, sound as the manifes¬ 
tation of Matter is conceived as energy of it. This view is 
identical with the Jaina conception of sound as the manifest¬ 
ation of Pudgala (Matter). It “usually originates in vibrating 
bodies and that the vibrations are transmitted through the 
surrounding elastic medium, usually air, as wave motion of the 
longitudinal type. When the compressional sound waves are 
passing through air, the amplitude of the vibratory motion of 
the layers of particles is surprisingly small, being only about 
10 -3 cm fora sound that is barely audible.” 4 This view of the 
origination of sound as explained in the physical sciences is 

yadi tu niravayavadravyam syat bahyendriyagrahyam na 
syat niravayavadravyasya, NLV., pp. 274-5; SM., pp. 190-1. 

1. NLV and NLVK.., p. 275. 

2. Anitya^cayam karanatah, VS., II. ii. 28; 

Karanata utpatterdrstatvaditi sesah upalabhyate hi bherl- 
dandasamyogadibhyah pradurbhavan sabdah, tatha cot- 
pattimattvadanityo ayamiti yadva karanata iti karanavattva- 
hetumupalaksayati, VSU., Ibid. 

3. Ekadravyatvanna dravyam, VS., II. ii. 23; see Studies in 
Nyaya-Vaisesika Metaphysics, p. 169. 

4. Physics—Principles and Application, 38, 1, p. 560. 
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similar to the Jaina view of the generation of sound as a result 
of the striking of molecules against one another. 

Kinds of Sabda (Sound) : According to Jaina metaphysics, 
there are mainly two kinds of sound, viz. bhasatmaka (sound 
incorporated in languages) and abhasafmaka (sound which 
does not find place in languages)’ 1 . The former is sub divided 
into two kinds, viz. aksaratmaka (articulate utterance of 
speech) and anaksaratmaka (sound made by creatures or by the 
Kevalins). 2 while the latter is also of two kinds, viz, prayogika 
(sound produced by human beings with the help of musical 
instruments, i. e. musical sounds) and vaisrasika (natural sou¬ 
nds, such as, the roaring of the thunder or the rippling of water 
and the noises in generul) 3 . The prayogika sabda (artificial 
or applied sound) is further sub-divided into four kinds, viz. 
tata (musical sound of table or drum, i. e. a stretched memb- 
rancc), vitata (musical sound of stringed instruments), ghana 
(musical sound produced by reed instruments, such as, harmo¬ 
nium, sound from bell) and susira (sound produced from wind 
instruments, organ pipes or conch) 1 . 

According to modern accoustics, sound is divided into two 
classes, viz. musical sounds and noises. Prayogika iabdas of 
Jaina metaphysics, viz. tata, vitata, ghana and susira corres¬ 
pond to the musical sounds of modern physics, while vaisrasika 
iabdas (natural sounds), such as, roaring of thunder, etc., include 
the noises—sounds of modern accoustics. Bhasatmaka-sabda 
(sound incorporated in languages) forms a distinct class-by 
itself, but it may be placed under the category of the noises of 
modern accoustics. The subdivisions of musical sound into the 
vibrations of membranes, strings, rods and plates and air colu¬ 
mns of the physical sciences correspond respectively to the 

1. Sabdo dvedha bhasalaksanaviparltatvat, RV., p. 485. 

2. Bhasatmaka ubhayatha aksarlkrtetaravikalpat, Ibid., p. 485. 

3. Abhasatmako dvedha prayogavisrasa- nimittatvat, Ibid,, 

p. 485; Tatra vaisrasiko valahakadiprabhavah. Ibid. 

4 . Prayogascaturdba tatavitataghanasusirabhedat, RV., p. 485.. 
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following kinds of sojnd of Jaina metaphysics, viz. tata, vitata, 
,ghana and susira. 


PITCH, INTENSITY, QUALITY AND WAVE 
OF SOUND AND ITS PROPAGATION 

It is explained that Bhasa (sound incorporated in langua¬ 
ges or speech) is of the beings, it originates from the body, it is 
of the shape of vajra (thunderbolt) and it reaches the last bor¬ 
der of the universe. 1 Bhasa having originated from the body, 
breaks forth by two samayas (instants). There are stated to be 
mainly two kinds of Bhasa viz. paryaptika (developed) and 
aparyaptika (undeveloped). Paryaptikabhasa has been sub¬ 
divided into two kinds, viz. satyabhasa (true language) and 
mrsabhasa (wrong or false language). They are again divided 
and sub-divided into many kinds, such as, janapadasatya, sam- 
yagsatya, sthapanasatya, namasatya, rupasatya, etc. In reality 
there are two kinds of Bhasa, viz. dravyabhasa (physical 
speech) and bhavabhasa (psychical speech) 2 . Dravyabhasa is 
sub-divided into the following groups, viz. grahanam (speech 
received by the self through transformation), nihsarana (that 
which is emitted by the action of lungs, throat, ete.) and para- 
ghatabhasa (speech sent out by the action of transformation by 
those emitted physical vocal substances). Beings receive bhasa- 

1. Bhasa nam jfvaiya sarTrappabhava, vajjasamthiy a, 
logaihtapajjavasiya pannavatta—Pannavana, Bhasapada, 
ii, 386. 

2. Pannavana, Bhasapada, 387, 388-90; 

NamaT-nikkheva, cauro caurehi ettha nayavva 

Davve tiviha gahanam tahaya nisiranam paraghayo, BR., 2; 
Pahannam davvassa ya, appahannam taheva kiriyanam 
Bhavassa ya alambiya, gahanaisu davvavavaeso, BR. 11; 
Uvauttanam bhasa, nayavva ettha bhavabhasatti 
Uvaogo khalu bhavo,nuvaogo davvamitti kattu, BR. 12. 
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dravya (vocal substance or speech-substance) from six direc¬ 
tions. 1 The nihsaran3dravya-bhasa identical with the voice or 
speech of the medical science emitted by the beings. 

Intensity of Emitted Speech (Bhasa) : Bhasa break* forth 
with gentile efforts, i. e. with low intensity; some speeches are 
emitted with intense effort and some are unbroken, i, e. conti¬ 
nuous. The broken (emitted) speeches go to the last border of 
the Universe, getting increased and increased infinitefold. That 
is to say, some healthy speaker emits bhasadravya (speech- 
substances or vocal substances) with intense effort out of liking 
and they are broken forth into parts by the efforts of receiving 
and throwing out matters, while some sick person emits gross 
particles of unbroken (continuous) spcech-substance with gentle 
effort out of disliking. These particles of unbroken speech- 
substance, getting increased infinitefold on account of fineness 
and manifoidness and association with other material substances 
to the last borders of the Universe in six directions, i. e. 
spread to the last borders of the Universe. 2 In other words, a 

1. Goyama thiyaim ginhai, no atthiyaim ginhai...dawao vi 
ginhai khettao vi kalao vi, bhavao vi ginhai, PV., Bha»I- 
pada, 11.395; 

Bhasakanam niyamattrasanadyamavasthanena te*am saddi- 
ggatanam eva pudgalanam grahanasambhavat, alapakas- 
catra prajnapanayamevanusandheyah, Bhasarahasya, TIka, 
p. 2. 

2. Puttham sunei saddam ruvam puna pasai aputthaiii tu... 
(336) ni. 5, p. 130; 

chikkaim ciyam ginhai saddadawaim (337) Jam taim 
Bhasa samasedhio saddam Jam sunai mlsayam sunai 
VlsedhT puna saddam sunai niyama paraghae 33, Ni 6 
SedhI paeiapamti vadato savvassa saddisim tao 
jasu vimutta dhavai bhasa samayammi padhamammi (352) 
Bhasasamasedhithio tabhasamlsiyam sunai saddam 
taddavvabhaviyalm annaim sunai vidisattho (353) 
Anusedhigamanao padighayabhavo animitao 
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being emits speech-substances which it receives for speaking as 
borkcn and unbroken (bhinna and abhinna). 1 Those speech- 
substances, being emitted, touch the last borders of the Uni¬ 
verse, getting increased and increased infinitefold. The unbro¬ 
ken speech-substances, having crossed countless points of 
immersion, breaks forth and having gone to countable yojanas 
die out 2 in the horizon. 

Paraghata BhaSa-dravya : There takes place the force 
(vasana) called paraghata < impact or striking = wave) of the 
prayoga-vasana-yogya-dravyas (speech-substances pronounced 
with the efforts of palatals, etc.'. That paraghatabhasa is 
emitted as being generated by the striking of speech- 
substances against one another out of straight line (i. e. 
in a curved line) due to the fineness of emitted speech-substa- 

Samayamtaranavatthanao ya mukkaim na sunei (354) 
Tivihammi sarlramml Jlyapaesa havamti JTvassa 
Jehi ugenhai gahanam to bhasai bhasao bhasam, ni 8 
Oraliyaveuvviya aharao genhai muyai bhasam Saccam 
saccamosarii ca asaccamosam ca (375), ni 9 
Anahigaya ja tlsu vi saddo ciya kevalo accasusa 
eya sabheyalakkhana sodaharana jaha suttc (377) 

V. Bbasya. 

Bhinnai koi nisirai, tlvvapayatto paro abhinnaim 
Bhinnai jamti logam anamtagunavuddhijuttaim, Bhasara- 
hasya, 5; 

Goyama ! bhinnaini pi nisirai abhinnaim pi nisirai jaim 
bhinnaim nisirai taim anamtagunaparivuddhie parivuddha- 
manairh loyariitam, phusamti, Pannavana, Bhasapada, 

JI. 398. 

1. PV., Bhasapada, 11. 398. 

2. Bhijjaxhti abhinnaim, avagabanavaggona asamkhijja gamtum 
va joyanaim, samkhijjaim vitijjamti", Bhasarahasya, 6; 
Jaim abhinnaim nisirai taim asaihkhijjao ogahanavagganao 
gamta bhedamavajjamti samkhejjaim joyanaim viddham- 
saraavajjamtl, Pannavana, Bhasapada, 11. 398. 
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nces from the going in a straight fine (annsrcni-avagahana). 
Paraghataline (sama bhasa-kadigapeksa-pradlivara srcjni). So 
it is stated in the Niryukti that paraghatabhasa goes in a cur¬ 
ved line. 1 

In regard to the propagation of sound the early Nyaya- 
Vai&esika philosophers maintain that the first sound, generated 
by the impact of vibrating molecules of sonorous bodies against 
contiguous molecules of air in the substrate Akasa 2 generates 
sound in the contiguous Akasa and the second sound a third 
sound and so on, just as waves produced in water or ocean, 
until the last sound causes a vibration in the ear-drum (karna- 
saskuli). This propagation of sound is effected by the air wave 
as its carrier. Akasa is immobile, but the air-wave is not 
transmitted without the inter-connecting of air-molecules by 
AkSia. Udyotakara 3 holds the view that the first sound 

1. Bhasa samasedhio saddam jam sunti mlsayam sunai 
Visedhi puna saddam sunci niyama paraghae, 

Bhasarahasya, 10. 

2. Sabdo ambaragunah samyogavibhagah sabdajah.. stbana- 
vayusaihyogapeksamanat sthanakasasariiyog at varnotpattih 
avarnaksano api bherldandasamyogapeksat bheryakasa- 
samyogat utpadyate, PPBho., p. 156; 

Venu parvavibhagat venvakalavibhagacca sabdacca saih- 
yogavibhaganispanniit vTcisantanavat sabdasantana ityekam 
santanena srotrapradesamagatasya grabanam. Ibid., 
Vlcyantaramupajayate tato apyanyat tatopyanyadityaneoa 
kramena vTcisantano bhavati, nanvesa kalpana kutah 
siddhyatttyah, etc. NK. p. 157. 

3. Parisesat tu santanasiddhih/tatradyah sabdah samyoga- 
vibhagahetukah tasmat sabdantarani kadambagolakanya- 
yena sarvadikkani tebhyah pratyekamekaikah sabdah 
mandataratamadinyayenasraya pratibandhamanuvidhlya- 
manah pradurasti, tato antyasyatimandyat iabdautarotatti. 
saktivighato yena pratibandhat bhavati, 

Udyotakara, 11.2.14, NV., p. 286. 
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produces indefinite number of sounds in all directions, not one 
sound in a circle; each of them generates again another one 
and so on, in such a way that sound expands by successive 
concentric spherical layers, just as kadambakoraka (bud of 
the Nancha Kadamba) expands by successive concentric spheri¬ 
cal layers of filaments, shooting forth from one another. Of 
these two hypotheses the first air wave implied in the trans¬ 
mission of sound is of the transverses waves, while the second 
is of longitudinal waves. In the orthodox MTmamsaka view of 
Sabarasvamin the air wave forming physical sound signifies 
a series of conjunctions and disjunctions of air-particles with 
rarefaction and condensation and suggests longitudinal waves. 1 
Sound dies out at last with the growing of the momentum of 
the impact of series feebler and feebler in the course of trans¬ 
mission of sound through the air-particles. Another view is 
that the propagation of sound is not effected from molecule to 
molecule, but it spreads in ever expanding circles, just as 
evidenced in water-waves, perhaps in spherical layers by the 
compression of masses of air, the waves of which are very 
fast. 2 There is a striking similarity between the Jaina view and 
the Nyaya-Vaisesika theory on the wave of sound and its 
propagation. Both of them agree on the point that sound 
becomes refracted as well as diffracted according to the cause 
of its generation. It increases infinitefoid on account of fineness 
and manifoldness and association with other substances, like 
air, etc., and expands in all directions and go to the last bor¬ 
ders of the Universe. The unbroken (continuous) sound attains 
division and dies out at last; after crossing countable distance 
with the growing of the momentum of the impact of series 


1. Vlcitaranganyayena tadutyabhittistu kTrttita kadambako- 
rakaoyayadutpatti kasyacinrnate, Bhasapariccheda, SI. 
165, Visvanatha. 

2. Yatha, ‘adyasabdena kadambagolakavad dasadisi dajasabda 

arambhante taisca dasasabda-santana iti, Tattvacintamani, 
Ganesa. 
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feebler and feebler. But there is the difference between the 
two views on the fundamental point that sound is accepted 
as the quality of Akaia in the Nyaya-Vaisesika Philosophy, 
while it is conceived as the manifestation of Matter in 
Jaina metaphysics. 

TheJaina theory of wave of sound and its propagation is 
well supported by modern physics. It is explained that “sound 
waves, of course, exhibit the properties of reflection, refraction, 
and diffraction characteristic of all forms of wave motion. 
Such behaviour of sound waves may be rendered visible by 
the method of spark photography. The waves passing before 
the photographic plate are illuminated for a brief interval by 
a timed electric spark. The slight increase in density in the 
condensation in the wave front causes some refraction of the 
eight and thus produces a shadow in the photograph.” 1 2 

“If a train of waves is filling a medium, a surface conne¬ 
cting at a given instant all particles which are in the same 
phase of vibration constitutes a wave front. In the case of 
sound waves in air, the vibrating source being quite small, such 
a surface will be spherical; and if the distance from the source 
is large, a small portion of this spherical wave front may be 
considered as a plane wave. If the medium is homogeneous 
and isotropic, the direction of propagation is always at right 
angles to the wave front.” 3 

“The behaviour of the wave fronts as a uniform medium, 
bends around obstacles (diffraction), rebounds from a surface 
(reflection), or changes direction when entering a new medium 
(refraction) may be predicted by using a simple, method first 
proposed by Huygens (1629-1695), a contemporary of New¬ 
ton.” 3 According to his principles, “every point on a wave 

1. Physics—Principles and Applications Margenau, Watson 

and Montgomery, 38, 1, p. 560. 

2. Physics—Principles and Application, p. 552. 

3. Ibid. 
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front may be considered to be a new source of disturbance frorrr 
which spherical wave-lets issue.” 1 Here is the point which is 
explained by Jaina philosophy in this way that paraghata 
bhasadravyas (generated sound-particles or waves by striking) 
increase jnfinitefold and expand and go in a straight line, 
curved line and a parallel line or in mixed line to all dire¬ 
ctions. 


BANDHA (BINDING) 

Bandha is the binding of various forms of substance by the 
force of which they draw together and stick. It is of two kinds, 
viz. vaisrasika (natural) and prayogika (mechanical or that 
brought about by human efforts). The first one is caused by the 
mixture of smooth and rough particles of matter (i. e. positive 
and negative electric charges) in lightning, meteoric 
showers, rainfall, fire, rainbow, etc. The second one is two¬ 
fold combination of non-living thiDgs and combination of 
living and non-living substances, as for instance, the combina¬ 
tion of non-living things, resin, wood and so on. JlvajTvavisa- 
yabandha (combination of living and non-living objects) may 
result from (i) karma producing eight kinds of bondage corres¬ 
ponding to eight kinds of karma, viz. (i) jnanavaranTyakarma 
(knowledge-onscuring karma up to antarayakarma (energy- 
hindering karma) and (ii) no-karma (which aids the fruition of 
karmas), which is classified into alapana (fastening of a rope, 

1. Physics—Principles and Applications, p. 552. 

Reflection of Waves; “The law of reflection for a wave 
front incident upon a smooth obstructing surface may be 
obtained by application of Huygens’ principle (Physics, 
p. 553) Refraction of Waves; “When a wave front passes 
obliquely from one medium into another in which it travels 
with a different velocity, its direction will change. This is- 
the phenomena of refraction.” Ibid., p. 556. 
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or chain to a chariot), alepana (painting the wall, etc.) sarhslesa 
(joining of pieces of wood together by a carpenter), sarlra- 
bandha ( the binding of limbs in a body ) and sarlri-bandha 
(the binding of different bodies). 1 

Vaisrasikabandha (natural binding or combination) is either 
anadi (beginningless), i .e. the binding combination of the whole 
mass or Dharma (principle of motion), Adharma (principle of 
Rest) and Akasa (Space), or adimat (that which has a beginning 
because of its origination from a definite cause), e. g. the com¬ 
bination of different colours, in a rainbow, production of light¬ 
ing, the shooting stars, and the formation of clouds. The whole 
of half of a quarter of each Dharma. Adharma and Akasa 
(Principles of Motion, Rest and Space) may be said to contain 
different parts which are attached to another. Thus there are 
nine kinds of binding or combination which are eternal. 2 Be¬ 
sides, there is misrabandha (prayoga-vlsrasa), e.g. bandha (bind¬ 
ing) of pillar, jar, etc., caused by human effort and non-living 
material substances. 3 

1. Goyama f duvihe bamdhe pannatte, tarojaha—paogaba- 
mdhe ya vlsasa bamdhe ya ; vlsasabarndhe . duvihe panna¬ 
tte, tamjahasaiya-vTsasabamdhe ya anaiya-vlsasabaihdhe 
ya, etc., BhS., 8.9. 344-347; 

Khamdho’ api dvedha vjsrasaprayogabhedat, adya dvedha 
adimadanadivikalpat, visrasa vidhiviparyaye nipatah pra~ 
yogah purusakayavanmanahsamyogalaksanah prayogikah. 
sa dvedha ajlvavisayo jTvajTvavisayasceti jlvajrvavisayah 
karma no-karmabandhah karmabandho jnanavaranadirasta, 
no-karinabandhah pathoavidhah—alapanalepanasamslesa- 
sarTrasarlrT bhedat”, RV., V. 24, 6.7.8.9; p. 487. 

2. Krtsno dharmastikayah tadardham desah ardhardhaih 
pradesah evaiit adharmakasayoli, dharmadharmakasana- 
meka£ah. traividhyannavavidhah, RV., V. 24. 7, p. 487 

3. Prayogavisrasabhyam jfvaprayogasahacaritacetanadravya- 
pari^iatilaksanali stambhakumbhadirmisrah, TS., p. 360. 
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OTHER MANIFESTATIONS OF 
MATERIAL SUBSTANCE 

Sanksmya (Fineness) : Sauksmya is the subtle manifesta¬ 
tion of the material substances. It is of two kinds, viz. antya 
(absolute or extreme) and apeksika (relative). Antya (extreme 
fineness) is found in indivisible ultimate atoms. Instances of 
relative fineness are the wood apple, myrobalan, plum, etc. 1 

Sthaulya (Grossness) : Sthaulya is the gross manifestation 
of the material substances. It is also of two kinds, viz. antya 
(absolute or extreme) and apeksika (relative). The example of 
extreme grossness is the biggest molecule of matters pervading 
the entire Universe, while the instances of relative grossness 
are the plum, myrobalan, wood apple, palmyra fruit, etc 2 

Sams than a (Shape) : Sam. sthana is the shape of the mate¬ 
rial substance. It is of two kinds, viz. ittham (that which can 
be defined) and anittham (that which cannot be defined). 
The regular geometrical shapes or figures, such as, circle, 
triangle, rectangle, square, globe, etc., are the instances 
of the first variety. The clouds, etc., may be of various irregu¬ 
lar shapes, which cannot be exactly described. They are the 
instances of the second variety. 3 

Bheda (Division) : Bheda is the division of the material 
substances. It is of six kinds, viz. utkara (e. g. sawing a piece 
of wood), curna (e. g. grinding barley and wheat into flour), 
khanda (e. g. breaking up of pitcher into different potsherds), 
curnika (e. g. separating the chaft from rice, pulses, etc.) 
pratara (e. g. dividing mica into many layers or slices) and 

1. Tatra uyam paramanuaarii apeksikam bilvamalakabadara- 
dlnarh, SS., 5. 24 (Comm), See RV., 5.24; 10; p. 488. 

2. Sthaulyamapi dividham antyamapeksikam ceti tatrantyam 
jagadvyapinl mihaskandhe apeksikam badaramalakabilva- 
taladisu. Ibid., See, RV., p. 488. 

3. BhS., 25. 3. 723; SS., p. 296. 
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anucatana (e. g. causing spark of fire to fly out from a glowing 
ball of iron, etc.) 1 

Tarnas (Darkness) : As pointed out before, Tamas (dark¬ 
ness) is conceived as material in Jaina metaphysics. Besides, 
the Jaina view regarding it has been supported by the Vedic 
and Buddhist works. In the Jaina Agama Bhagavatl Vyakhya- 
prajnapti it is stated that “Day is bright and night is dark 
(Diya ujjoe ratim amdhayare), because in the day time there 
is auspicious matter, the transformation of which is auspicious, 
while at the night time there takes place the transformation 
of inauspicious matter. 2 Here the purport of this statement is 
this that both light and darkness are material. Acarya Pujya- 
pada has defined Tamas as the antithesis of light and the cause 
of obstruction to vision. 3 It is not the negation of light. In 
the physical sciences also it has been demonstrated that there 
exist infra-red rays in complete darkness and “they can be 
perceived by the eyes of a special photographic plate.” “In the 
absence of these dark rays it is not possible to have photo¬ 
graphy in pitch darkness.” 4 

Chaya (Shadow) : Chaya (shadow) results from the obstruc¬ 
tion of light by an object. The Vaibhasika school also accepts 
chaya (shadow) as Rupa (matter) having colour and shape. 
It is of two kinds, viz. images as seen in a mirror and univerted 
images like shadows. In the first instance of these two the left 
side becomes right and the right side becomes left. 5 The produc- 

1. Pameavihe bhee pannitte tamjaha khamdabhee payarabhee 
cunniyabhee anutadiyabhee, ukkariyabhee, etc., PV., 399- 
400; SS., p. 296. 

2. Diya subha poggala subhe poggalaparinarae ratim asubha 
poggala asubhe poggalapariname, BhS., 5. 9. 224. 

3 Tamo drstipratibandhakaranam prakasavirodhi, SS. 5.24 
(Comm). 

4. Cosmology Old and New, p. 195. 

5. Chaya prakasavarananimitta sa dvedha, varnadivikara- 
parinata pratibirabamatratraika ceti, SS, 5. 24 (Comm). 



216 The Concept of Matter in Jaina Philosophy 

tion of shadow is explained by the physicists in the following 
manner. “An opaque obstacle in the path of the rays of light 
casts a shadow because the rays are obstructed and are unable 
to enter casts a shadow because the rays are obstructed and 
are unable to enter the region of the shadow. The images for¬ 
med by lenses and mirrors are of two kinds called virtual and 
real. The example of a virtual image is the image seen in a 
looking glass, whereas the example of the latter is the images 
in a cinema screen In the case of virtual image the rays appear 
to come from the image, whereas in the case of a real image, 
the rays do actually come from it, i. e. energy manifests itself in 
the form of shadows and images, virtual and real.” 1 The jaina 
conception of chaya (shadow) differs from that of modern 
physics, for the Jainas accept chaya as material on the ground 
that it is apprehensible to the sense of sight with its colour 
and shape, while modern physics holds the view that an opa¬ 
que obstacle in the path of the rays of light casts a shadow, as 
the rays are obstructed on its way to the entry into the region 
of the shadow. 

Atapa (warm light or heat, sunshine) and Udyota (cool light, 
moonlight etc.) 

Atapa is heat and light combined emanating from the sun, 
fire, etc. 2 while udyota is light emitted by the moon, the fire¬ 
fly (glow worm), jewels, etc 3 It is a well known fact in the 
Jaina system of thought that the sunrays and moon light are 
natural. They make space bright, cause to shine and make it 
hot and illustrious by their respective lights in six directions. 4 
Some hold the view that the sunrays are sometimes resisted by 

1. Cosmology Old and New, pp. 88-89. 

2 Atapa adityadinimitta usnaprakasalaksanah, S3., p 296. 

3. Udyotascandramanikhadyotadiprabhavah prakasah, 

SS p. 296. 

4. BhS., 8. 8. 344; Suriyapannitti, 3,24, 25, 26, 28; Canda 
pannatti 28. 
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matters which come into contact with it. 1 This division of 
prakaSa (light energy) into atapa (warm light) and Udyota 
(cool light) is made on a scientific basis. The first one is pre¬ 
ponderant in heat-rays and the second one in light-rays. Accor¬ 
ding to modern physics, “heat is a form of energy and may be 
measured in energy units.” 2 It may correspond to atapa of 
Jaina Metaphysics, but atapa denotes both heat and warm light. 

From earlier recorded times up through the period of 
Newton’s and Huygen’s great discoverites, i. e. to about 1700, 
practically ail thinking about the physical world was confined 
to the fields of mechanics and light. Prior to 1678, when Huy¬ 
gens studied the possibilities of a wave theory, it was commonly 
believed that light consists of corpuscles shooting out in strai¬ 
ght lines from a luminous source. The ancient Greek philoso¬ 
phers knew such facts as the regular reflections of light at a 
smooth surface where the angle of reflection equals the angle of 
incidence; they knew qualitatively about the refraction of light 
at a surface separating two transparent media, such as air and 
water, and the apparent straight-line, or rectilinear propagation 
of light. All these facts could be explained quite well by a cor¬ 
puscular theory’* 3 of Newton that light travels in a straight 
line. The value of the Jaina theory of atapa and udyota lies 
in the fact that it touches upon both heat and light theories in 
.a nascent form. 


MODIFICATION OF MATTER 

Dravya (Substance) is one entity, while Dravya-Paryaya 
(modification of substance) is of two kinds, viz. jTvadravya- 
paryaya (modification of living substance) and ajfvadravya- 
paryaya (modification of non-living substance). There exist 

1. Taje nam puggala suriyassa lessam phusamti te nam 
puggala suriyassa lessarii padinamti, Suryaprajnapti, 3.26 

2. Physics, p. 248. 

.3. Ibid., p. 588. 
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guna (quality) and paryaya (mode or modification) in Dravya 
(Substance); the Jaina paryaya belonging to both Dravya (sub¬ 
stance) and gurn compares well with the Prakrti-parinama 
(transformation or modification of the Primordial Matter) of 
the Samkhya philosophy, though there is some difference of 
views between them. 

According to Jaina Philosophy, there is paryaya of JIvadra- 
vyas and ajlvadravyas (living and non-living substance), while 
the Samkhya maintains that there takes place the transform¬ 
ation of Acetana Prakrti (Non-Sentient Principle). The differe¬ 
nce between Cetaaa and Acetana, i. e. jlvadravya and ajtva- 
dravya is marked by sentiency and non-sentiency respectively 
as existing in them. In Jaina metaphysics parinamavada (the 
theory of evolution or transformation) also is advocated; dravya- 
parinama (transformation of substance) and gunaparinama 
(transformation of quality) occur as a result of natural con¬ 
ditions (vaisrasika) or due to the applied or mechanical process 
(prayogika). Hence paryaya is again of two kinds, viz. dravya- 
paryaya (modification of substance) and gunaparyaya (modi¬ 
fication of quality). Both dravyaparyaya and gunaparyaya take 
place in Matter. There is manifested the combined modification 
of Soul and Matter in the body of a being. The figure (or struc¬ 
ture) of a being is formed by the union of Soul and body. When 
karmaraja (karmic-dust or karmic particle) is united with lesya- 
parinama (transformation of psychic condition) of Soul, there 
takes place avagahana (immersion) as a result of the combina¬ 
tion of body and Soul. There falls an impression from Matter 
on Soul. When karmic matter comes into contact with soul, there 
occurs ajlvaparinama (transformation of non-living substances). 
Jlvaparyaya (modification of Soul) cannot happen without its 
gatiparinama (change of birth). The Buddhist ksana (moment) 
corresponds to the Jaina paryaya for ksanas (moments) like 
rupa (colour), rasa (taste), gandha (smell), etc., of the Buddhist 
philosophy are equivalent to paryayas of Jaina metaphysics. 
Tadetadrupa-ksanam of the Buddhists, Tanmatras of the Sam- 
kbya and Viiesa (particularity) of the Yoga reflect the Jaina 
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Paryayavada. It was the question to Vasubandhu whether 
the present dravya-paryaya was, is and wifi be respectively in 
the past, at present and in future. 1 Bergson maintains that “the 
truth is that we change without ceasing, and that the state itself 
is nothing but change”. 

The Jaina Paryayavada is again of two kinds, purvaparyaya 
(prior or past modification or mode) and paraparyaya (poste¬ 
rior or future modification or mode). It appears that paryaya- 
parampara (tradition of mode) has been changing in the Indian' 
Philosophy, for the Jainas accept two kinds of paryaya, viz. 
paryaya-sadrsa (similar or general modification) and paryaya- 
visadrsa (dissimilar or particular modification), while the 
Buddhists maintain paryaya-visadrsa (dissimilar or particular 
modification) in santanas (issues or series) or flux of the Sau- 
trantikas. The Samkhya admits sadrsa parinama (similar or 
general transformation) in the Guna-series and visadrsa-pari¬ 
nama (dissimilar or particular transformation) in its creative' 
evolution. 


1. There are dravyapravaha and paryayapravaha on the screen 
of time (kala pata) 

The Buddhists advocate paryayapravaha (series of modes or 
issues) in the form of rupaksana, etc. According to the 
Samkhya there takes place gunaparyaya (parinama) and 
dravyaparyaya (parinama) in Prakrti. There emerges 
Buddhi (intellect), Ahamkara (ego), manas (mind) etc. from 
the modification of Prakrti out of gunas-sattva, etc. 

The emergence of tanmatra (infra-atomic potential) from 
Bhutadi (original mass), paramanu (atom), gross elements of 
Matter is Dravyaparyaya. In Yogasutra Prakrti is accepted 
as samanya (general), while tanmatra, etc. are admitted as 
visesa (particular), for there emerges ak&sa (ether), etc. 
from tanmatra (infra-atomic potential). In the Samkhya- 
yoga Prakrti is conceived as one unmanifest or intangible 
substance, while the intangible infinite atoms are conceived' 
in Jaina Philosophy as nanaprakrtis (many prakrtis). 
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AjlVAPARYAYA (MODIFICATION OF 
NON-LIVING SUBSTANCE) 

As the topic is conceived here with the modification of 
Matter, the study of it will be confined to an analysis of ajrva- 
paryaya (modification of non-living substance) by leaving out 
the treatment of jlvaparyaya (modfication of living substance). 
AjTvaparyaya is of two kinds, viz. rupl-ajlva-paryaya (modifi¬ 
cation of corporeal material non-living substance) and arupr- 
ajfva-paryay x (modification of non-corporeal non-living subs¬ 
tance.) 1 ArupT-ajlva-paryaya is stated to be of ten kinds 2 viz. 

■ Dharmastikaya (Principle of Motion), Dharmastikayadesa, 
( part of Dharmastikaya ), Dharmastikayapradesa ( smallest 
unit of Dharmastikaya), Adharmastikaya, (Principle of Rest)- 
Adharmastikayadesa (part of Adharmastikaya). Adharmasti 
kayaprade&a (smallest unit of Adharmastikaya). Akasastikaya 
(Space), AkasastikayadeSa (part of Space) and Akasastikaya- 
pradesa (point of space) and Addhasamaya (Time). 3 There are 
stated to be four kinds of rupT-ajfva-paryaya, viz. skandhas 

.(molecules or aggregates), skandhadesa (part of molecule or 
aggregate), skandhapradesa (smallest unit of aggregate) 4 and 
paramanus (ultimate atoms). 5 

Ultimate atoms and their aggregates are infinite in number. 6 
There are infinite modifications of ultimate atoms, for one 

■ ultimate atom is equal to another one from the points of view 

1. Duviha ajlvapajjava, tamjaha—ruvl ajTvapajjava ya ariivT- 
ajTva-pajjava ya—Pannavana, 266. 

2. Ibid. 267. 

3. Pannavana, 267 (Suttagama) 

4. Skandha, skandhadeSa and skandhapradesa form one joint 
family in which ultimate atom also is united, though it is a 
unit (pradeia), i. c. pradesa is conceived by intellect, while 
paramunu (ultimate atom) is separate or discrete from that 
family. 

.5. When an ultimate atom exists separately. 

• 6. Pannavana, 288. 
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of substance, mode and immersion, but it may be less or equal 
or more from the point of view of duration (stbiti). If it is 
less, it is (ess by inoumerableth part (pradesa) or numbera- 
bleth part or numerablefold or itmumerablefold. If more, it 
is more by innumerableth part or numerablcth part or nume¬ 
rablefold or innumerablefold. 1 

With regard to the modification of black colour, it (ulti¬ 
mate atom) is sometimes less, sometimes equal and sometimes 
more. If less, it is less by infiniteth part (unit) or innumera¬ 
bleth part or numberableth part or numerablefold or innu- 
mira’olefold or inlisiitefold. In the case of modifications of the 
remaining colours, smell, taste and touch six sections of the 
above account of an ultimate atom should be known 2 Of 
the eight touches there are stated to be six sections of the said 
account of an ultimate atom with regard to the four touches, 
cold-warm, and cohesive-dry. For this reason, it is said that 
there are infinite modifications of ultimate atoms. 

There are stated to be infinite modifications of the dvi- 
pradesika skandha (dyad), for one dvipradesika skandha is 
equal to another dviprade§ika skandha from the substantial ’ 
and modal stand-points, but it is sometimes less, sometimes 
equal and sometimes more with regard to immersion (avaga- 
hana). If less, it is less by one unit (pradeia); if more, it is 
more by one unit (paesa-sama-bbhahie), In regard to duration 
(sthiti) there are stated to be four sections as mentioned above 
in the case of ultimate atom, while six sections of the account 
of dvipradesika skandha should be known with regard to 
colours, etc. and the aforesaid four kinds of touch. In this way 
a detailed account of the modifications of paramanus (ulti¬ 
mate atoms), dvipradcsikaskandhas up to anantapradcsika- 
skandhas have been given in the Prajnapana Sutra from the 
points of view of substance, mode, immersion, duration, colour,, 

1. Paijnavana, 288, 

2. Evarh avasesavannagamdharasapbasapajjavehim 

chatthanavadie, PV., 268. 
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-smell, taste and touch, 1 having kept in view minimum, 
maximum and neither minimum nor maximum ( medium ) 
numbers of them in the light of substance and quality 2 

Besides, there are stated to be infinite modifications of 
Jaghanya gunakalaka-paramanu (ultimate atom having the 
lowest degree of the quality of blackness). A paramanu having 
such quality is equal to another jaghanyagunakalakaparamanu 
from the points of view of substance, mode, immersion and 
four sections svith regard to duration; it is equal to the latter 
with regard to the modes of black colour; six sections should 
be known in the case of smell, taste, and two touches. Thus 
rthe accounts of the utkrstagunikalakaparamanu (ultimate 
atom having the highest degree of quality of blackness) and 
ajaghanya-anutkrstagunakalaka-paramanu (ultimate atom hav¬ 
ing neither the lowest nor the highest degree of quality of 
blackness) should be understood; only the difference is that in 
their respective categories six sections should be known. In 
this way infinite modes of jaghanyagunakalaka dvipradesi- 
kaskandha (molecule having two units of matter) upto ananta- 
pradesikaskandhas (molecules having infinite units of matter) 
are explained from various points of view in the case of the 
remaining colours, taste, smell and touch. 

The accounts of these modifications of Matter from the 
stand-points of substance, mode, immersion, duration and pro¬ 
perties—colour, taste, smell and touch, appear to be thought— 
provoking when compared to the modes or relations of Matter 
as dealt with in the physical sciences. In both physics and 
chemistry Matter has been conceived to the infinite in number 
from the aspects of substances, quality and relations ( or 
modes). 



1. See PV„ 269-274. 

2. Ibid., 275-279. 



SLVEInTH chapter 

CLASSIFICATION OF MATTER 


In Jaina Philosophy Matter is classified into one, two, three, 
four, six, twenty-three, five hundred thirty and infinite groups 
from the points of view of (!) dravya (substance), ksetra, 
(field), kala (time) and bhava (condition), (2) atomic and 
molecular forms of existence, (3) apprehensibility and inappre- 
hensibility, receivability and non-receivability, etc., (4) trans¬ 
formation, (5) parts of molecule, (6) grossness and fineness of 
matter, (7) vargana (the group having the same numerical 
value), (8) prominence of particular quality of matter, (9) 
jati (category), part of quality (gunarhsa) and mode or modifi* 
cation of matter, respectively. 

Matter is infinite in number from the point of view of 
dravya (substance). 1 All material substances—sapradesa and 
apradesa (having parts and partless) are infinite with regard to 
dravya, ksetra, kala and bhava. 2 The classification of infinite 
forms of matter is also made from this substantial point of 
view. 3 These infinite forms of matter are of infinite kinds with 
regard to jati (category) 4 and bhava (condition). 5 Molecules 
and ultimate atoms are stated to be of infinite kinds from 

1. Davvao nam poggalatthikae anaihtaim davvaim., Bhs.. 

2. 10. 117. 

2. Davvadesenavi me ajjo savve poggala sapaesa vi appaesa 
vi anamta, khettadesenavi evam ceva, kaladesenavi, 
bhavadesenavi evam ceva, Ibid., 5. 8. 220, 

3. Ananta bhedapi pudgalah, RV., V. 25. 3. 

4. Jatyadharanantabhedasamsucanarthaih bahuvacanam, ana- 
vah skandhasca kriyate,, RV„ V. 25. 

5. Paramanipoggala ..no sathkhejja no asamkhejja anamta, 
evam java anamtapaesiya khamdha .-java anarhtagunaluk* 
khatti, Bhs.,'25. 4. 740. 
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the modal stand-point, because the modes of matter are 
infinite. 1 

One class of Matter 

All forms of matter are individually ultimate atoms, i. e. 
the finest forms of matter. Matters or forms of matter existing 
in uncombined or discrete state are ultimate atoms, 3 hence there 
is one class of Matter, i. e. paramanu (ultimate atom), with 
regard to the nature of ultimate atom. The ultimate division 
of Matter is only one ultimate atom. All forms of matter are 
ultimate atoms from the point of view of Niscaya Naya (real 
point of view). Therefore, an ultimate atom is one from the 
general stand>point 3 and the class of ultimate atoms is one. 4 
It is stated that there is one—one class of Matter with regard to 
dravya, ksetra, kala and bhava, viz. one class of ultimate atoms 
upto one class of molecules having infinite units (pradesas) one 
class of matters immersed in countless space—points, one class 
of matters having the duration of one samaya (instant) upto one 
class of matters having the duration of countless samayas 
(instants) and one class of matters having onefold black colour 
upto one class of matters having innumerablefoid black 
colour and one class of matters having infinitefold black colour, 
thus with regard to the remaining colours, smells, tastes and 

1. Khaihdha khamdhadesa, khamdhapaesa paramanupoggala,. 
cauvviha ajlvapajjava no samkhejja, no asamkhejja anamta, 
PV., 5. 268; see also BhS., 25. 5. 740; 

Anamta paramanupuggala, anamta dupaesiya khaihdha 
java anamta dasapaesiya khaihdha, anamta snmkhejjapaesi- 
ya khaihdha, anamta asaihkhejjapaesiya khaihdha, anamta, 
anamtapaesiya khamdha, PV., 5. 268 

2. Parasparenasamyukta paramanavah TS., Bha Tl, V. 
25, p. 366 2; 

Tatranavo abhandhah skandhastu baddha eveti, TS., 
p. 366. 

3. Ege paranmnu, Sthana., 1, 45. 

4. Ega paramanupoggalanam vaggana, Ibid., 1.57. 
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touches upto one class of matters having infinitefold dry touch, 
one class of molecules (skandhas) having minimum number of 
units, one class of molecules having maximum number of 
units, one class of molecules having neither minimum nor 
maximum number of units, thus the classes of molecules having 
minimum, maximum and neither minimum nor maximum 
immersion, minimum, maximum and neither minimum nor 
maximum duration, minimum black colour, maximum black 
colour and neither minimum nor maximum black colour; 
thus with regard to the remaining colours, smells, taste and 
touches upto one class of molecules having neither minimum 
nor maximum dry touch, 1 

In the Nyaya-Vaisesika Philosophy, paramanus (ultimate 
atoms) from one class as the ultimate cause of the Universe, 
though there are stated to be different kinds of paramanus 
e. g earth-atom, etc. According to the Samkhya-Yoga, Prakrti 
represents one class of matters as the Primordial Matter like 
the Jaina Paramanus, while in the physical sciences only energy 
of matter exists as one class in the form of its manifestation 
in the Universe. 

Two classes of Matter 

In Jaina Philosophy the entire mass of Matter (Pudgala) 
has been classified into two forms, viz. paramanu (ultimate 
atom) and skandha (molecule or aggregate of ultimate atoms). 
So Matter exists in the forms of paramanu and skandha (ulti¬ 
mate atom and molecule). The material substance which is 
cause-like is called paramannpudgala (ultimate material subs¬ 
tance); it is eternal. The apprehension of this atomic matter 
cannot be made by the senses; it is the material substance which 
is to be apprehended by the knowledge revealed in the Agarna 
or by inference. The existence of it has been inferred by the mark 
of its effect. Those material effects which are come across are 


1. Ega paramanuppcggalanaw vaggana ajahannukkosaguna 
lukkhanam poggalanam vaggana—Sthana, 1. 74, p. 185. 
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having a cause. In this way that which will be intangible last 
effect should also have the cause, i, e. it is paramanudravya 
(atomic substance); it is called an ultimate cause because of there 
being no other material substance as its cause. There is neither 
farther division of an ultimate atom nor can there take place any 
division of it. For this reason it is its own beginning, its own 
middle and its own end in itself. Atomic material substance is 
infinite and discrete (unaggregated) in its own condition. So 
there are stated to be two kinds of ultimate atom, viz. karana- 
paramanu (cause-ultimate atom) and karya-paramanu (effect- 
ultimate atom). 1 

Akalanka deals with the extreme point of view of the 
Vaisesikas with regard to the mark (linga) of paramanu in the 
following manner : “The last atom is only cause, subtle and 
eternal. There is one taste, one smell, one colour and two 
unopposing touches in it and it is inferable by the mark of its 
effect. j s no t logical. The argument “paramanu is only 
cause” is not proper because it is also an effect on account of 
its production by the division of skandhas (molecules). Its 
karyatva (effectness) is negatived by the statement “karana- 
sieva”. When “karanamapi” is stated, then karyatva remains 
unnegatived. In an ultimate atom the qualities like cohesi¬ 
veness, etc., are born and destroyed. Therefore, it cannot be 
called permanent by all means because of being somehow 
non-permanent ( non-eternal ). ‘ The ultimate atom exists 
as anu (small) from the beginningless time, and it is the 
cause of binary compound, etc., from this point of view it is 
called “karanameva”. This solution of the said problem is not 
correct, for, if the ultimate atom does not give up its anutva 
(atomicity or smallness), there does not take place any produc¬ 
tion of effect. If there is the division of anutva (atomicity) then 

!. Dhatucatuskasya punah yo hetuh karanamiti sarhjneyah 

Skandhanamavasano jnatavyah karya-paramanu^, 

Niyamasara, 25 (Skt. Chaya). 

2. VS., 4. 1. 2. 



Classification of Matter 


227 


it itself will be an effect. It cannot be called cause (karana) 
also till an effect is produced by the division of such 
anutva ( atomicity ). In the absence ( or non-existence ) of 
the son, the father is not appellated as such. There can¬ 
not fall the shadow, etc., of the beginningless ultimate atom, 
for shadow, etc., take place in the case of skandha. Therefore 
an ultimate atom cannot be the cause from the point of view 
of an effect like shadow, etc. They are perceptible to the eyes. 
Hence they cannot be the effects of ultimate atoms. An effect 
of ultimate atoms will be imperceptible to the sense of sight; 
nevertheless, there is no anu (atom) existing in the condition of 
paramanu (discrete ultimate atom) since the beginningless time 
upto the present time. In the Sutra “Bhedadanuh” the origina¬ 
tion of paramanu by the process of division of skandha has 
been stated. Therefore, from the point of view of beginningless 
ultimate atom (anadi paramanu), it is not proper to call it 
permanent or eternal, for there takes place in it also a trans¬ 
formation of the qualities like cohesiveness, etc., at every 
moment. No object is devoid of change. Like the binary com¬ 
pound, etc., an ultimate atom is never produced. Hence it is 
ODly cause from the stand-point of substance; decay and origina¬ 
tion do not occur in it, so it is permanent (nitya). Like this, 
here is no contradiction of ‘evakara’ even 1 in particular alter¬ 
native ‘karanameva.’ 

An ultimate atom is partless; therefore, there are one taste, 
one stnell and one colour in it. There can by many tastes in 
savayava lemon, etc., and many smells in anulepana, etc. In 

1. Karanameva tadantyamityasamTksitabhidhanam; katha- 
ncit karyatvat, RV,, 5. 25, 5, p. 491; 

Avirodha iti cet, na; eva sabdenavadharanat, 

Ibid., 5.25.6, p. 491; 

Nitya iti cayuktam snehadibhavenantiyatvat, 

Ibid., 5.25.7, p. 491; 

Anadiparamanvavasthamiti cet, na ; tatkaryabhavat, 

Ibid., 5.25.8, p. 492. 
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ultimate atoms there are two unopposing touches—any one- 
between cold and warm touches and any one between 
cohesive and arid touches; the qualities—heaviness, lightness, 
softness and hardness are not found in an ultimate atom, 
for they belong to skandha (molecule). The existence of ulti¬ 
mate atoms is proved by the effect-like molecules, e. g. body, 
sense-organs, elements, etc. It is an agreed principle that the 
inference of cause is drawn by the mark of effect (karya-Iinga). 
In the absence of ultimate atoms the molecules-effects cannot 
be possible. 1 Therefore, that mark can be justified from the 
point of view of manifoldedness only. An ultimate atom is 
syat-karana (some-how cause) because of being a producer of 
effect-like molecules, such as, binary compounds, etc. It is pro¬ 
duced by the process of division of the molecules and is thus 
syat-karya (somehow effect) because of being a substratum of 
the qualities belonging to the effect. There is no smaller divi¬ 
sion than this ultimate atom; therefore, it is syat antya (somehow 
last); it is also not antya (last) because of the division of its 
qualities, though there is no division of a unit (pradeiabheda). 
Hence there being fine transformation, it is syat suksma (some¬ 
how fine) and it is also gross (sthula) because of having the 
capacity of producing a gross effect. It does not give up substan¬ 
tiality, so it is permanent; it is non-permanent because of its 
attaining skandhaparyaya (molecule-like mode) and undergoing 
transformation of its qualities. In the alternative of "aprade- 
satva” (partlessness) it is endowed with one taste, one smell, 
one colour and two touches; it is also possessed of many tastes, 
etc., because of there being the capacity of transformation in 
it to be anekaprade^I skandharupa-parinama (transformation 
as molecules having many units). On account of its being infer¬ 
able by a mark of an effect it is syat karyalinga (somehow a. 


I. Ekarasavarnagamdha anuh niravayavatvat, 

RV- 5. 25.13, p. 492; 

Dvisparso virodhabhavat, Ibid., V. 25.14, p. 492; 
Tadastitvam karyalingatvat. Ibid.. 15, p. 492. 
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■mark of effect) and it is also not karyalinga because of being an 
object of perceptual knowledge. 1 

There are stated to be two kinds of paramanu, 2 viz. suksma 
and vyavaharika (fine and empirical) from the noumenal and 
phenomenal points of view respectively. One vyavaharika anu 
is constituted of infinite suksma anus. It is determined from the 
aspect of phenomenality (vyavahara). 3 Here it is suggestive 
that a vyavaharika anu may correspond to an atom of the 
physical sciences, which is divisible, while a suksma anu may 
correspond to electron, proton, neutron, etc. That is to say, this 
view of modern science that what was comprehended as atom 
is further splittable into its component parts which are called 
proton, neutron, electron, etc. 

’Skandha (Molecule or Aggregate) 

An aggregate which ultimate atoms from by combining 
with one another is called Skandha. 4 So the second form of 
Pudgaladravya (material substance) is skandha (molecule or 
aggregate). All skandhas are formed as aggrevate. A skandha 
is an effect-substance-like (karya-dravya-rupa) with regard to 
its own cause—substance (karanadravya) and it is also a cause- 
substance-like with regard to its own effect-substance (karya- 
dravya) e. g. skandhas having two units (pradesasj : they are 
the effects of paramanus (ultimate atoms) etc., and also the 
cause of skandhas having three units (pradesas) of matter. 
Therefore, a skandha is an aggregate of paramanus (ultimate 

1. Anekantah karanatvadivikalpah, RV., 5.25.16 

2. Anuyogadvara of Maladharl Hemacandra, Su., 133, and 
Jambudvlpaprajnapti, 19, Ga., 100, p. 169; 

.Dvividhah paramanuh syat suksmasca vyavaharikah 
Anantairanubhih suksmaireko’ anurvyavaharikah, 
Lokaprakaia, 1.21. 

3. Lokaprakasa, 1.21. 

4. Skandhastu baddha eveti/parasparasamhatya vyavasthitah, 
TS., Bba , Tlka, V. 25, p. 366; 

ParipraptabandhaparinamalJ skandhah, RV., V. 25. ]6. 
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atoms). 1 Skandhas possess a gross and undergo the process of 
integration and disintegration. 2 “Skandhas are the aggregates 
of ultimate atoms which in their gross state can be taken by 
the hand and bandied. 3 ” ‘‘If action is present in a few instances 
by synecdoche it can be extended to others in conventional 
acceptation. Hence the word ‘skandha’ is applicable also to 
molecules consisting of two or more atoms, which cannot be 
handed, etc. 4 5 Though Matter is of infinite varieties, still it 
is classified into two groups on the basis of ultimate atoms and 
molecules.” 3 


SrT VinayavijayajI 6 maintains that a skandha is formed 
by infinite finest ultimate atoms from the noumenal points of 
view (NiScayanaya). Skandhas are characterized by sound, 
combination; fineness, grossness, shape, division, darkness, 
shadow, heat (sunshine, etc.) light (moonlight, etc.) as well 
as by touch, taste, smell and colour. 7 They are of two kinds, 
viz. badara (gross—those that can be perceived by the senses)^ 


1. Khamdho paramanusahgo samghado, PS. 79, p. 62, 
(Rayacandra Jaina Sastramalayam) 

2. Sthulabhavena grahananiksepanadivyaparaskandhanat- 
skandha iti samjtiayante, etc., SS., p. 291. 

3. Reality, p. 153. 

4. Ibid. 

5. Rudhau kriya kvacitsati upalaksanatvenasriyate iti 
grahanadivyaparayogyesvapi dvyanukadisu skandhakbya 
pravartate, anantabheda’api pudgala anujatya skandhajatya 
ca dvaividhyamapadyamanah sarve grhyanta iti, SS., V. 
25 (comm), p. 297. 

6. Vyavaharanayenaiva paramanurayam bhavet 
Skandho anantanuko jatasuksmatvo niicayatpunah, 
Lokaprakaia; Si., 1. 23. 

7. Skandhah punah Sabdabandhasauksmyasthaulyasamsthana- 
bhedatamaschayatapodyotavantasca sparsadimantasceti 

SS., V. 25 (Comm), p. 297. 
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and suksma (fine—those which are intangible to the senses). 1 
Although the capacity of combining with each other is absent 
in the combination composed of only two elementary particles, 
they arc still called skandhas. Skandhas are stated to be of 
three kinds from the stand-point of parts, viz. skandha, 
skaodhadeSa and skandhaprade&a. The particular aggregate 
of infinitefold infinite ultimate atoms is a skandha (molecule), 
half of it is skandhadesa and half of that half is skandha- 
pradesa 2 That is, the smallest piece of matter possessing all 
the characteristic properties of a material substance is the 
complete skandha (molecule). According to the Nyaya-Vaise- 
aika Philosophy, there are stated to be two forms of Matter, 
viz. avayava (constituent) part, i. e, paramanu) and avayavin 
(composite whole). Avayava-paramanu stands for Jaina 
paramanu and avayavins, such as, dvyanuka, etc., represent 
skandhas of the Jaina system of thought respectively. The 
relation between an avayava and an avayavin is that they 
exist as cause and effect. As an effect the latter inheres in the 
former which represents the cause. They are related by inher¬ 
ence, still they are the two distinct entities possessing different 
attributes and functions. 3 fn regard to this classification of 
Matter into two groups the basic difference between Jaina 
Metaphysics and the Nyaya-Vaisesika is this that the latter 
accept paramanu (ultimate atom) as the ultimate cause, while 
the former admits it as both cause and effect. So according to 
the Nyaya-Vai&esika, paramanus are the cause of the material 
Universe and dvyanuka (dyad) tryanuka (triad), etc., are the 
effects. 

The classification of Matter into two groups, viz. paramanu 

1. PS., 82; ~ 

Parthivadravyanam gandhah tadguna ivopalabhyata iti 

cet; na sadhyatvat, RV., p. 493. 

2. Anantanantaparamanubaadhavisesah skandhah, tadardham 

desah, ardharddham pradesah, RV., p. 493; 

see also GS., Jlva, 604. 

3. NS., 2. 1. 32-36. 
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and skandha, is also come across in the Buddhist philosophy 
in different manner. The Buddhist kalapa or Samghatapara- 
manu represents the Jaina paramanu. According to the Bud¬ 
dhists, paramanus exist always in combination, but not in 
discrete state. RasI is called skandha, 1 whatever matters 
whether past or future or present, internal or external, gross 
or fine, less or more (minimum or maximum) distant or near- 
all these taken together are called rupaskandhaA The differe¬ 
nce between the Jaina and Buddhist views on these two forms 
of Matter is this that the Buddhist paramanu is scmghata- 
paramanj consisting of seven or eight or nine or ten material 
particles; it is not the cause-like paramanu of Jaina Metaphy¬ 
sics. The Sariighata-paramanu of the Buddhists actually corres¬ 
ponds to vyavaharika paramanus of the Jainas. According to 
the physical sciences also, there are mainly two forms of 
Matter, viz. atom and molecule, although atom is subject to 
further division into electron, proton, neutron, etc. 

Two classes of Matter from the Point of view of Apprehensibility 

Fn Jaina Philosophy Matter has also been classified into two 
groups from the point of view of apprehensibility by the 
senses, its tactile quality and its unilariness (pradejatmakata), 
viz. suksma and badara (fine and gross). 3 Matters which are 

1. Rasyayadvaragotrarthah skandhayatanadhatavah 
Mohendriyarucitraidhat tisrah skandhadidesanah, 

Abh. K., 1. KS 20; see Vibbasa, 74, p. 383. 

2. See Samyuktanikaya, 25. 2; 
Yatkincid-rupamatltanagatapratyutpannam adhyatmikam 
va bahyam va audarikam va suksmam va hlnajii va 
pranTtam va duram va antikam va tadekadhyamabhisam- 
ksiptyayamucyate rupaskandhah, 

Vibhahga, p. 1, Vide Abhidharmako4a (Hindi), p. 31. 

3. BhS . 8. I. 310 ff: 

Duviha poggala pannatta, tamjaha-suhuma ceva bayara 
ceva, Sthanaihga, 82; 

Suhuma savvalogammi, logadese ya bayara, Utta., 36. 12. 
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intangible to the senses are called fine pieces of Matter. All 
ultimate atoms are fine and intangible to the senses. Among 
molecules also, the constitution (or a structure) of many of 
them are such that they cannot be apprehended by the senses, 
e. g. dyad (dvyanuka). triad (tryanuka), karmic matter; they 
are also called fine. 1 Skandhas (molecules) which are tangible 
to the senses are called gross matter, 2 e. g. clarified butter, 
water, oil, etc. That is to say, fine matter is that which is an 
object for thought-activities and is beyond the sense-perception 
and gross matter is that which is within the range of sense- 
perception. As to the second point of view —the tactic quality, 
it is explained that dvisparsin pudgala (matter having two 
touches', trispariin (matter having three touches), caturspariin 
(matter having four touches) and finely transformed matter 
having eight touches are fine. The remaining molecules having 
eight touches are gross. 3 In regard to the third point that 
Matter is fine and gross from the point of view of pradesat- 
makata ( unitariness or discreteness ), it is explained that 
apradeSin pudgala (partless matter) or ekapradesin-pudgala 
(Matter having one unit), dvipradesin pudgala (molecule having 
two units), da§npradesika ( molecule having ten units ), 
samkhyataprade&ika (molecules having countable units), asath- 
khyatapradesika (molecules having countless units), and suksma 
paripita-anantapradesika skandha (fine-transformed molecule 
having infinite units) are called fine. 4 Gross transformed mole¬ 
cules having infinite units (badaraparinata-anantapradeiika 
‘skandha) are called gross. 5 The classification of Matter into 

1. Suksma bhavanti skandha-prayogyah karmavarganasya 

punah, Niyamasara, 24 (Skt. Cbaya) 

2. Sthiiia iti vijneya sarpirjalatailadyah. Ibid,, 22 (Skt. 

Chaya ). 

3. Ye punaratmdriyadvyanukadavo anantanakaparyavasanah 

skandhah siiksmaste, TS., Tl, p. 373; 

Ta eva badarasta eva ca punah suksma iti, Ibid. 

4 TS. TT., p. 373. 

5. Ibid. 
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fine and gross can also be made from the point of view of field? 
(ksetra) and immersion (avagahana). The account for these 
two kinds of Matter is one and the same from the four points 
of view. 

According to the Nyaya-VaiSesika also. Matter has been 
classified into two groups, viz. ana (small) and mahat (great), 
while the Buddhist philosophy classifies it into two divisions, 
viz. siiksma (fine) and sthula (gross), just as it is found in 
Jaina metaphysics. There are stated to be two classes of 
Matter from the aspect of its capacity to be received and not 
to be received by Sou), viz. grahya (receivable) and agrahya 
(non-receivable) 1 Matter is received by soul and it can be 
transformed but it is not receivable to Soul in all conditions. 
An ultimate atom is not receivable to it. Molecules having 
two and four touches are non-receivable to it. Only some 
kinds of molecules having eight touches are capable to be 
received by it. Therefore, Matter is classified into two groups, 
viz. grahya (receivable) and agrahya (noa-receivable) from the 
point of view of its capacity to be received and not to be 
received. Matter is av:s*sita (non-particular, i. e. general), 
while paramarm (ultimate atom), dvipradesika skandha (dyad) 
upto anantapradesika skandha (molecule having infinite units) 
are visesita (particular). 2 Besides, Matter has been, classified 
into two groups from various points of view, such as, bhinna 
and abhinna (broken and unbroken), chinna and achinna 
(disintegrated and non-distintegrated), paramanupudgala and 
na-paramanupudgala (atom and molecule), 3 baddhapasaputtha 
and no-baddhapa>aputtha (deeply attached and not-deeply 
attached), paryayatlta and aparyayatlta, atta and anatta 
(favourable and unfavourable or received and not-received), 
ista and anista (desirable and undesirable), manojna and 
amanojna (pleasant and unpleasant), sacitta and acitta (having 

1. Pancama Karmagrantha, 75; Viiesavasyakabhasya, 636-38;. 

GS., JIva , 593-4. 

2. Anuyogadvara, 123. 

3. They are already discussed above. 



Classification of Matter 


235- 


consciousness and without consciousness), Subfaa and a subha 
(auspicious and inauspicious), etc. 1 In this way, Matter has 
been classified into two groups from various points of view. 

Three classes of Matter 

Matter has been classified into three groups from the point 
of view of transformation, viz. prayogaparinatapudgala (orga¬ 
nic matter), misraparinatapudgala (orgaoic-cum-inorganic 
matter), and visrasaparinatapudgala (inorganic matter). 2 The 
material substances that are produced by the living organism, 
vegatables or animals are classified as prayogaparinatapudgala 
(organic matter) and all those material substances which are 
not prepared from the living organism but from the inanimate 
objects by the natural innate disposition are classified 
as visrasaparinatapudgalas ( inorganic matters ) and all 
material substances that are the synthetic products of these 
two processes—vital force and natural force are classified as 
mi^ra-parinata pudgalas (matters produced by the mixed pro¬ 
cesses). That is, matter transformed by the action of beings 
into the physical form, matter transformed by the action of 
beings-cum-natural innate disposition and matter transformed 

1. Sthaua, 10. 107 (chinna and achinna); 

BhS., 14.9.535 (atta and anatta) ista and anista); 7. 10. 
308 (acitta); 5. 9. 224 (subha and asubha), 14. 8. 553; 
Duviha poggala, pa. tam-bhinna ceva abhinna ceva I, 
duviha poggala pa. tam-bheuradhamma no-bheuradhamma 
ceva 2, duviha poggala pa. tam-paramanupoggala ceva no- 
paramanupoggala ceva 2, duviha poggala pa. taro-suhuma 
ceva bayara ceva, duviha poggala pannatta, tampariya- 
ditacceva apariyaditacceva, duviha poggala pannatta, 
tam-atia ceva anatta ceva, duviha poggala pa tam-ittba 
ceva an’ttha ceva, evath kamta, siya, manunna, manama, 
Stha., 2. 82; See Anuyoga. 123. 

2. Tiviha poggala pannatta, tamjaha payogaparinata, 
missaparinaya vlsasa-parinaya, BfaS., 8,1.309; 

see Sthanaiiga, 3. 186. 
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by the natural process form the three classes of Matter from 
.the point of view of transformation. Matters which have been 
transformed by beings on receiving them are called prayoga- 
parinata (organic matter) and matter which have been trans¬ 
formed by the actioD of beings, but now being given up by 
.the action of them, (they) are themselves undergoing transfor¬ 
mation by the natural process, are stated to be miiraparinata- 
pudgala. That is, matter in which there takes place simultane¬ 
ously a transformation by the action of the being and by the 
innate nature is called mi^raparjnatapudgala. Matter in which 
there occurs a transformation by its own innate nature or in 
the transformation of which there is no help of any being, is 
called visrasaparinatapudgala (inorganic matter). 

These three classes of Matter have been divided into many 
sub-classes from various points of view. For example, there are 
stated to be five kinds of prayoga-parinatapudgala, viz, 
ekendriya-prayogaparinata-, dvlndriya-prayoga-parinata-, trTn- 
driya-prayoga-parinata-, caturindriya-prayoga-parinata- and 
pancendriya-prayoga-parinata-pudgalas. Ekendriya-prayoga- 
parinata-pudgalas are of five kinds, viz. prthivlkayikaprayoga 
parinata-pudgala, ap-kayika-prayoga-parinata-pudgala, taijasa- 
kayika-prayoga-parinata-pudgala, vayukayika-prayoga-parina¬ 
tapudgala, and vanaspatikayika-prayoga-parinata-pudgala. 
That is to say, matters transformed by the actions of one- 
sensed earth-bodied, water-bodied, fire-bodied-, air-bodied- and 
plant-bodied -beings respectively. They are again sub-divided 
into two main groups, viz. suksma (fine) and badara (gross) 
so on. Miira-parinata-pudgala are of five kinds, viz. ekendriya 
misra-parijpata-pudgala up to pancendriya-miSra-parinata- 
pudgala. They are again subdivided into many kinds up to 
ayata-samsthana-parinata-pudgalas. 1 

Visrasa-parinata-pudgala is of five kinds, viz. varnapari- 
nata, gaodhaparinata. rasaparinata, spariaparinata and sams- 
tbanaparinata. They are again sub-divided into many groups 


1. BhS., 8. 1. 311. 
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according to their respective numbers, e. g. varnaparin&ta* 
pudgala is of five kinds, viz. kaiavarna-parinata up to sukla- 
varnaparinata, and so on. 1 

The Jaina view on these three classes of Matter is well 
supported in the organic chemistry. 2 It is explained there that 
all those which could be obtained from vegetables or animals, 
i. e., substances that were produced by the living organism, 
were classified as organic; and all those substances which were 
not prepared from the living organism were classified as in¬ 
organic. 

At this stage of investigation of organic compounds it 
appeared that there were the definite differences between orga¬ 
nic and inorganic compounds, e. g. complexity of compo¬ 
sition and combustibility of the former. Berzelius (1951) thought 
that organic compounds were produced from their elements 
by laws different from those governing the formation of inor¬ 
ganic compounds. This then led him to believe that organic 
compounds were produced under the influence of a vital force, 
and that they could not be prepared artificially. 

“In 1828, Wohler converted ammonium cyanate urea, a 
substance hitherto obtained only from animal sources. This 
synthesis weakened the distinction between organic and inor¬ 
ganic compounds, and this distinction was completely ended 
with the synthesis of acetic acid from its elements by Kolbe in 
1945, and the synthesis of methane by Berthelot in 1956. A 
common belief appears to be that Wohler’s synthesis had little 
effect on the vital force theory because it did not start with 
elements. Wohler had prepared his ammonium cyanate from 
ammonia and cyanic acid, both of which were of animal origin. 
Partington (I960), however, has pointed out that Priestley 
(1781) had obtained ammonia by reduction of nitric acid, 
which was later synthesised from its elements by Cavendish 
(1785). Also, potassium cyanide was obtained by Scheole 


1. BhS. 8. 1. 312. 

2. Organic Chemistry, Vol. I. I,, L. Finar, Ch. I., pp. 1-2. 
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(1783) by passing nitrogen over a strongly heated mixture of 
potassium carbonate and carbon, and since one form of carbon 
used graphite, this reaction was, therefore, carried out with 
.inorganic materials. Since potassium cyanide is readily conve¬ 
rted into potassium cyanate, Wohler’s synthesis is one which 
starts from the elements. Since the supposed differences bet¬ 
ween the two classes of compounds have been disproved, the 
terms organic and inorganic would appear to be no longer 
necessary. Nevertheless, they have been retained, but it should 
be appreciated that they have lost their original meaning.” 1 

Four classes of Matter 

Matter is also classified into four groups from the point 
of view of parts of skandha (molecule), viz. skandha (molecule) 
skandhadesa (part of aggregate), skandhapradesa (unit of aggre¬ 
gate) and paramanu (ultimate discrete atom) 1 . As pointed 
out, there are two main forms of Matter, viz. paramanu and 
skandha (molecule). Here the four classes of matter have been 
described by making three divisions of skandha into (1) skan¬ 
dha (aggregate), skandhadesa (part of aggregate) and skandha¬ 
pradesa (unit of aggregate) respectively and by adding para¬ 
manu into this classification. The aggregate of combined ulti¬ 
mate atoms is called skandha. The part of skandha which 
again can be divided is called skandhadesa. There the division 
of skandhas having two upto infinite constituent elements is 
stated to be desa. Whatever paramanus having been combined, 
are formed into a skandha, (that much) are the pradeias 
(units) of it, i. e. the units of the undivided skandha having 
the extent of an ultimate atom (paramanu), even when com¬ 
bined in a skandha, is known to be pradesa. The indivisible 

1. Organic Chemistry, Vol. 1, pp. 1. 2. 

2. Je ruvl te cauvviha pannatta, tamjaha khamdha, kham- 

dhadesa, kbamdhapaesa, paramanupoggala, 

BhS., 2.10. 119; 

see JTvabhigama, 5. 

Ultara, 30.10; Anuyogadvara. 142. 
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matter in its discrete state is called paramanu. They are thus 
described from the point of view of gross state for the aggre¬ 
gate of combined ultimate atoms, which is full in all parts, is 
stated to be a skandha, the half of it is called desa and the half 
of that half is pradesa and the indivisible unit isparamanu. 1 
The Jaina desa and pradesa of a skandha correspond to ava- 
yavin and avayava of the Nyaya-Vaisesika respectively. 

Six classes af Matter 

In Jaina Philosophy Matter is classified into six groups 
from the stand-point of grossness and fineness in its size, viz. 
badarabadara, badara, badara-suksma, suksma-badara, suksma 
and suksma-suks na 2 (grossest, gross, gross-fine, fine-gross, fine 
and finest). Pudgala-skandha (molecule) whose chedana (pene¬ 
trability of penetration or cutting), bhedana (division or divisi¬ 
bility) and prapana (portability) may generally be possible is 
called badara-badara (grossest), e. g. solids like earth, stone, 
etc. Pudgala-skandha whose penetration and division are not 
possible but portability can be possible is called badara (gross), 
e. g. liquids like molten butter, water, oil, pudgala-skandha 
whose penetration and division and portability can not be 
possible at all, but which is apprehended by the eyes is called 
badara-suksma (grossfine), e. g. heat, light, electricity and 
magnetism. The ultra visible but intra sensual-molecules tangi¬ 
ble to the four sense-organs except the visual organ are called 
suksma-badara (fine-gross), e. g. gases with air and others. The 
molecules which are ultra-sensual matters are called suksma 
(fine). It is responsible for thought activities and is beyond the 
sense-perception. The finest ultimate-atom is called suksma- 
suks ua, because firstly, it is the finest of all forms of matter, 

J. Khamdham sayalasamatthaih tassa ya addham deso iti 
Addhaddham ca padeso avibhagl ceva paramanu, 

GS.,Jlva., 604. 

2. Badara-badara badara badara-suhuroam ca suhumabadaram 
ca Suhumam ca suhumasuhumam. dharadiyaih hodi chab- 
bheyam”, GS., Jlva., 602; see Niyamasara, 21. 
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secondly, only paramavadhijnanin (one endowed with transcen¬ 
dental knowledge) and Kevalajnanin (omniscient) can apprehend 1 
it. Other persons can know it only by Inference with regard to 
the mark of its effect. 1 

It is to be noted here that these six divisions of Matter— 
grossest to finest can be reduced to the three divisions of 
Matter in the physical sciences in three states, viz. solid, liquid 
and gaseous. The remarkable feature in them is that the mole¬ 
cular structure is common to all the three states, whereas the 
difference lies only in the closeness with which the molecules 
comprising them are packed. 

In a solid, the molecules are put closely together, so the 
intermolecular forces of cohesion are greater than the mole¬ 
cular tendency to disintegrate. As a result of this fact the 
molecules are held to each other with a strong force which 
enables a solid to maintain a definite shape and volume and to 
put a great resistance to any change in either of them. For this 
reason a solid possesses high rigidity, high volume and 
elasticity. 

In a liquid, the molecules are placed less closely together 
than they are packed in a solid, so a liquid promptly submits 
to any external force tending to change its shape on account 
of much smaller cohesion in it. Thus it has no definite shape, 
but it can maintain its volume and quite large force, though 
comparatively smaller than that in a solid to change it a 
little. 

1. GS„ JTva., 603; 

Bhupavvadamadiya bhanida aithulathulamidi khamdha 

Thula idi vinneya sappijalatelamadiya—Niyamasara, (22); 

Chayatavamadlya thuledarakhamdhamidi viyanahi 

Suhumathuledi bhaniya khamdha caurakkhavisaya ya, 

Ibid. (23); 

Suhuma havamti khamdha pavogga kammavagganassapuno 

Tavvivarlya khamdha aisuhuma. iti puruvemdi. 

Ibid. (24) 
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In a gas, the molecules exist widely separated from each 
other, hence intermolecular attraction is almost absent and 
they move about as being independent of each other within 
the limitation of the walls of the containing vessel. It canaot 
preserve any definite shape or volume but pervades the whole 
of the containing vessel readily. So it cannot offer any appreci¬ 
able resistance to any change either in shape or in volume. 


TWENTY-THREE VARGANAS ( CLASSES ) 
OF MATTER 

The group of matters of the same numerical value is 
called vargana (class). As for example, individual ultimate 
atoms (paraman as) which exist in the entire cosmic universe 
(lokakasa) is called the first vargana. The aggregate which is 
formed by the combination of two ultimate atoms is called 
the second vargana. The aggregate which is formed by the 
combination of three ultimate atoms is stated to be the third 
vargana. In this way, on the iacrease of one —one ultimate atom 
the aggregates (skandhas), having countable, countless and 
infinite and infinitefold infinite units of matter are to be known 
as samkhyatanjvargana, asamkhyatariuvargana, anantanu- 
vargana and anantanantanuvargana 1 respectively. 

All these varganas. because of having aipaparamanus (less 
or small quantity of ultimate atoms) cannot be received by 
soul. For this reason these are called agrahya or agrahana 
varganas (non receivables). But the aggregates which are for¬ 
med of ultimate atoms which are infinite times more than the 
number of abhavyajTvas (beings unfit to attain liberation) 
and iofinitetb part of siddhajlvas (perfect beings or souls), 
i. e. the aggregates in which there are such numbers oi ulti¬ 
mate atoms are receivable by Soul. 

I. Igaduganigai ja abhavaniirttaguniyanj 

Kham iha uralociyavaggana u taha agahanamtariya, 

Paneama Karmagrantha, 75. , 
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On receiving them. Soul transforms its own gross body. 
For this reason these aggregates are called audarika vargapa. 
But this vargana is the most minimum of all the receivable 
varganas of the gross body. In addition to it, there being an 
increase of ultimate atom by the gradual order of one unit 
{pradesa), the first, the second, the third, the fourth, the fifth, 
etc., upto infinite varganas of skandhas become grahya varga¬ 
nas (receivable classes) of the gross body. Therefore, the 
receivable maximum varganas of the gross body becomes more 
by the infiniteth part than the receivable minimum varganas 
of the gross body. In this infiniteth part there are infinite 
ultimate atoms. So the varganas from the minimum to the 
maximum should known as the grahya varganas (receivable 
classes) of the gross body. 

In addition to the maximum vargana of the gross body, 
the varganas of skandhas which are formed as a result of the 
increase of ultimate atoms by the order of one unit (pradesa) 
to each of them are firstly possessed of more number of units 
of ultimate atoms than that of the gross body on the 
one hand; secondly they are fine; therefore, they become gra¬ 
hya varganas (receivable classes) of the gross body. And they 
are having less number of units of ultimate atoms and are 
grosser than skandhas of which the transformable-body (vai- 
kriyika sarlra) is formed. Therefore, they are not capable of 
being received by the transformable body. Thus ananta 
varganas (infinite classes) of skandhas, because of there being 
an increase of ultimate atoms b> the order of one unit (of 
ultimate atom) to each of them in addition to the maximum 
vargana of the gross body (audarika sarlra), become unfit to 
be received (i. e. non-receivable). As for example, the maxi¬ 
mum varganas of the gross body is more by infiniteth part 
than its receivable minimum varganas. Similarly, the nou- 
receivable miximam vargana should be known to be infinite 
times more (i. e. having infinitefold ultimate atoms) than the 
non-receivable minimum vargana. In this way the receivable 
varganas are alternately placed, i. e. there comes the non- 
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receivable vargana after the receivable vargana and the 
receivable vargana after the non-receivable vargana 1 

The collection-like (group-like) vargana of those skandhas 
in which there is found one ultimate atom more than the 
number of ultimate atoms existing in a skandba of non-recei¬ 
vable maximum vargana is the receivable minimum vargana of 
the transformable body (vaikriyika sarlra). The collection-like 
(group-like) second vargana of those skandhas in which there 
is found one more unit of ultimate atom than the number of 
units (of ultimate atoms) of the minimum vargana is the recei¬ 
vable vargana of the transformable body (vaikriyika sarlra). 
Like this infinite varganas of skandhas having an addition of 
ultimate atoms by the order of one unit (of ultimate atom) 
more to each of them become the receivable varganas of the 
transformable body. Therefore, the receivable maximum 
vargana of the transformable body becomes more by the 
infiniteth part than its receivable minimum vargana. The 
vargana which is of skandhas having one unit more than the 
receivable vargana of the transformable body is having much 
more units than the transformable body and is fine; and it is 
having less number of units than the translocation body 
(abarakaSarfra) and is grosser than it. Therefore, it is neither 
useful to the transformable body nor to the translocation-body. 
For this reason it is called non-receivable vargana. It is the 
minimum vargana. In addition to it, the infinite varganas of 
skandhas having the increase of units (of ultimate atom) by 
the order of one unit are non-receivable. The vargana of 

1. Ega paramanunam eguttaravaddhiya tao kamaso 

Samkhejjapaesanam samkhejja vaggana homti. 636 

Tatto samkhaia samkhaiyappaesamananam 
Tatto puno anamtanamtapaesana gamtunam 637 

Oraliyassa gahanappaogga vaggana anamtao 
Aggahanappaogga tasseva tao anamtao 638 

Evamajogga jogga puno ajogga ya vaggananathta, 
ViiesavasyakabhiLsya, 636, 637, 638. 
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skandhas having one unit more than the non-receivable maxi¬ 
mum vargana becomes the receivable minimum vargana of' 
the translocation-body (aharaka sartra). There becomes the 
receivable maximum vargana of skandhas of the translocation- 
body, having the number of more units by the infinjteth part 
than this minimum vargana of the translocation-body. 

There becomes the non-receivable minimum vargana of 
the skandhas having one atomic unit more than the receivable 
vargana of the translocation-body. In addition to that, there 
being an increase of atomic units infinite times more than the 
minimum vargana by the order of one atomic unit, there be¬ 
comes the non-receivable maximum vargana. Thus these 
infinite varganas are having much more atomic units than the 
translocation-body and are fine; and they are having less- 
number of atomic units than the luminous-body, and are grosser 
than it; therefore, they are not receivable. The vargana of 
skandhas having one atomic unit more than the maximum non¬ 
receivable vargana becomes prayogyajaghanya vargana of the 
luminous-body. There being an increase over that by the order 
of one atomic unit, there becomes the maximum vargana of 
skandhas having infiniteth part more atomic unit of prayogya 
(applicable) minimum vargana of the luminous-body. 

There becomes the minimum non-receivable vargana of 
skandhas having one atomic unit more than a skandha of the 
receivable maximum vargana of the luminous-body. In addi¬ 
tion to that, there being an increase of atomic units by the 
order of one atomic unit, there becomes the maximum non¬ 
receivable vargana of skandhas having atomic units infinite- 
times more than the minimum non-receivable vargana. Like 
this these infinite non-receivable varganas are having much 
more atomic units than the luminous-body and are fine, and 
they are having less number of units than speech and are grosser 
than it. Therefore, they are not receivable. The vargana of 
skandhas having one unit more than the maximum non-receiva¬ 
ble vargana, becomes the bhasa-prayogya-jaghanya-vargana- 
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’(minimum vargana fit to be speech). In addition to that, there 
being the increase of units by the order of one, there becomes 
bhasa-prayogya-utkrsta-vargana ( maximum vargana fit to be 
speech) of skandhas having units more by the infiniteth part 
■than the minimum vargana. Thus the infinite varganas become 
receivable in the case ofbhasa. 

There becomes the non-receivable minimum vargana of 
skandhas having one unit more than skandhas of receivable 
maximum vargana of bhasa In addition to that, there being 
-an increase of units by the order of one unit, there takes place 
the non-receivable maximum vargana of skandhas having 
units infinite times more than the receivable vargana. The 
vargana of skandhas having one unit more than skandhas of 
•this vargana becomes the receivable minimum vargana of res¬ 
piration In addition to it, there beiag an increase of units by 
the order of one unit, there becomes the maximum non-recei¬ 
vable vargana of respiration of skandhas having infiniteth part 
more ( unit ) of the units of skandhas of the minimum 
vargana. 

There becomes the non-receivable minimum vargana of 
skandhas having one unit more than skandhas of the receivable 
maximum vargana of respiration. In addition to that, there 
being an increase of units by the order of one unit, there be¬ 
comes the maximum non-receivable vargana of skandhas 
having units infinite times more than the units of skandhas of 
the minimum no.i-receivable vargana. There becomes mano- 
dravya’s (mind-substances) receivable minimum vargana of 
skandhas having one unit more than skandhas of that vargana 
(respiration). In addition to that minimum vargana, there 
being an increase of units by the order of one unit, there be¬ 
comes the manodravya’s receivable maximum vargana of skan- 
dhas having the infiniteth part more unit than the units of the 
skandha of the minimum vargana. 

There becomes the non-receivable minimum vargana of the 
■Skandhas having one unit more than the receivable maximum 
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vargana of the mind-substance. In addition to that, there being 
an increase of units by the order of one unit, there takes place 
the non-receivable maximum vargana of skandhas having units 
infinite times more than the units of the skandhas of the 
minimum vargana. The vargana of skandhas having one unit 
more than the units of skandhas of this maximum vargana is 
the receivable minimum vargana of karma (fit to be received). 
In addition to that, there being an increase of units by the 
order of one unit, there becomes karma’s receivable maximum- 
vargana of skandhas having infmiteth part more unit of the 
minimum vargana. 1 2 - 

In brief it can be summed up that there are infinite times 
more ultimate atoms in one aggregate of the maximum non¬ 
receivable vargana than whatever number of ultimate atoms 
are existing in one aggregate of the minimum non-receivable 
vargana and there are infiniteth part more ultimate atoms in 
the aggregates of the maximum receivable vargana than what¬ 
ever number of ultimate atoms are existing in the aggregates of 
one minimum receivable vargana. In this way eight varganas 
are receivable and eight varganas are non-receivable. From 
amongst these sixteen varganas there are stated to be two main 
alternatives of each of them and there are infinite intermediate 
alternatives between the minimum and the maximum (or from 
the minimum to the maximum). The maximum of the receiva¬ 
ble vargana. is the infiaiteth part more than its minimum and 
the maximum of the non-receivable vargana is infinite times- 
more than its minimum. Thus there are stated to be eight 
receivable varganas, viz. receivable varganas of gross — , 
transformable —. translocation— and luminous-bodies, speech-, 
respiration, mind and karma (karmic body). 1 

1. Pancama karmagrantha, p. 211; 
see Notes of Pandit Sukhlalji. 

2. Emeva viuvva-hara-teya-bhasa-mipana-mana-kamme 
Suhuma kamavagaho ununarngula-asamkhamso, 
Pancaraakarmagrantha, 76 
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The five kinds of bodies —audarika (gross) upto karmana 
(karmic body) are finer by the successive order; nevertheless, 
the use of ultimate atoms is made more and more in their 
respective formations. As for instance, though cotton, wood, 
earth, stone and iron are accepted i.i some particular magni¬ 
tude or quality (parimsna), still the size of wood is smaller 
than that of cotton, that of earth is smaller than that of wood, 
that of stone is smaller than that of earth and that of iron is 
smaller than that of stone. But these things, even being smal¬ 
ler in size from one another, are more solid and heavy by the 
successive order Just like that the account of the five bodies 
should be understood. The reason is this that pudgalavar- 
ganas of which the gross body is formed are having less number 
of ultimate atoms like cotton, but they are gross in size ; 
pudgalavargsnas of which Che transformable body is consti¬ 
tuted are having more number of ultimate atoms than that of 
pudgala-vargana fit to be gross body like wood, but they are 
less in size. In this way the account of the bodies should be 
known according to the successive order, ft means that the 
number of ultimate atoms increases more and more in the 
cases of successive varganas, but their size becomes finer and 
finer. That is to say, as there takes place a combination of 
more ultimate atoms, so there occur their finer and finer trans¬ 
formations 1 successively. Therefore, the immersion of audari- 
kavarganas is innumerableth part of a cubic finger and that of 
its non-receivable vargana is also innumerableth part of one 
cabic finger, but the innumerableth part of this cubic finger is 
less than the previous one. Like this the immersion of vai- 
kriyika-grahanavargana also is the innumerableth part of a 
cubic fiager, but this ianumerableth part is less than the innu- 

1. Param param suksmam, pradeiato asamkheyagunam 
prak tejasat, TS., 2. 38, 39 ; 

Anantagune pare. Ibid., 2.40; Apratighate, Ibid., 2 41 
The closeness of atoms makes the body compact and solid 
by virtue of cohesion according to the physical sciences. 
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merableth part of a cubic finger having the immersion of auda- 
rikagrahanayogyavargana (pudgalavargana fit to be received 
for the formation of gross body) Similarly, the innumerableth 
part of a cubic finger should be understood lesser and lesser 
also. On account of this decrease (nyunata) even there being 
the perception of the gross body having less number of ultimate 
atoms, the co-existent luminous and karmic bodies having 
much more number of ultimate atoms successively are not 
perceptible. 

Speech, respiration and mind lie in between the luminous 
and karmic bodies. That is, varganas which undergo transfor¬ 
mations as sound at the time of speaking are finer than the 
receivable varganas of the luminous body. And varganas which 
undergo transformation as respiration of beings are finer than 
these bhasa varganas. Front this fact, it is inferable how much 
more fine are karmavarganas, but the number of ultimate 
atoms are more in them. This analysis throws light upon the 
outlines of the nature of those tilings which undergo transfor¬ 
mation as karma. 

In addition to these karmavarganas, there are stated to be 
the following varganas, viz. dhruvavargana (fixed molecule), 
santaranirantara-vargana (fnter-non-inter-molecule) (or adhru- 
vavargana—non fixed molecule), sunyavargana (indifferent 
molecule), pratyekasirlravargana (individual body-molecule), 
dhrtiva-sunya-vargana (fixed indifferent molecule), badara- 
nigoda-vargana {gross-common-body-molecule), sunyavargana 
(indifferent molecule), suksmanigoda-vargana (finer-common- 
body-molecule), sunyavargana or nabhavargana (indifferent or 
sphere-molecule) and mahaskandhavargana (great molecule). 1 

1. Anusamkhasariikhejjanamta ya agejjagehirh amtariya, 
Aharatejabhasamanakammaiya dhuvakkhaihdha, 
Samtaraniramtarena ya sunna patteyadehadhuvasunna 
Badaranigodasunna suhumanigoda nabho mahakkamdha, 
GS., Jtva , 594, 595, p. 294; 
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It appears From the above analysis of varganas of Pudgala 
that whatever is visible is not the final units of Matter. 

Five hundred and thirty classes of Matter 

In Jaina Metaphysics Matter has been classified into five 
hundred thirty groups from the point of view of the prominence 
of its qualities—colour, taste, smell, touch and shape on the 
basis of their respective predominance in their substratum. It 
has been divided into one hundred groups by accepting colour 
as primary and other qualities as secondary 5 (5 l-2+8-}-5) = 
100, one hundred groups by accepting taste as primary and 
others as secondary, forty-six groups by regarding smell as 
primary and others as secondary, one hundred eighty four gro¬ 
ups by accepting touch as primary and others as secondary 
and one hundred groups by accepting shape as primary and 
others as secondary. 1 - Thus the total number of these classes 
of Matter is five hundred and thirty. 

It is stated in the Prajniipana Sutra that those which are 
kalavarn iparinitapudgalas (black-cofoured-tronsformed mat¬ 
ters) with regard to colour are surabhigandha-parinata and dura- 
bhigandhaparinata (pleasant and unpleasant-srnell-transformed) 
with regard to smell; tiktarasaparinata (bitter taste-transfor¬ 
med). katukarasaparinata (sour-taste transformed), kasaya- 
rasaparinata (astringent taste-transformed), aralarasaparinata 

Paramanusamkha-asamkha-anamtapaesa abhavvanamtaguna 
Siddhananaihtabhago aharagavaggana tTtanu (18) 
Agahanamtariyao teyagabhasamane ya kamme ya 
Dhuva-adhuva-accitta sunna-cau-amtaresuppim (19) 
Patteyagatanusa bayarasuhuma—nigoe taha mahakkhamdhe 
Gunanipphannasanama asamkhabhagaihgulavagaho (20) 
Karmaprakrti (Bandhana-karana) 
Kammovarim dhuveyarasunna patteyasunnabayariya (16) 
Sunna suhunaa sunna mahakhamdho sagunanamao 
Pancasaiiigraha, Bandhanakarana, Vide Pancamakarma- 
grantha, p. 214. 

Pannavana, I. Ruvl ajrvapannavana. 
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(acidic-taste-transformed), and madhurarasaparinata (sweet* 
taste-transformed) with regard to taste, karkasasparsaparinata 
(hard touch-transformed), mrduspariaparinata (soft touch- 
transformed), gurusparsaparinata (heavy-touch-transformed), 
laghusparsa-parinata (light-touch-transformed), sftasparsa- 
parinata (cold-touch-transformed), usnasparsaparinata (hot- 
touch-transformed), snigdhasparsapari nata (smooth or cohesive 
touch-transformed), and ruksasparsaparinata (rough or dry to- 
uchtransforrned) with regard to touch; parimandalasamsthanapa- 
rinata (spherical shape transformed), vrttasamsthanaparinata 
(circular shape-transformed), tasrasamsthanaparinata (trian¬ 
gular shape-transformed), caturasrasamsthanaparinata (square 
shape-transformed) and ayata-samstbanaparinata (rectangular 
shape-transformed) with regard to shape (20). Those which 
are nlla-varnaparinata (blue-colour-Jransformcd) from the 
point of view of colour are surabhigandhaparinala and durabhi- 
gandbaparinata from that of smell, tiktarasaparinata, katuka- 
rasaparinata, kasayarasaparinata, amlarasaparinata and madhu¬ 
rarasaparinata from that of taste; karkasasparsaparinata, mrdu- 
sparsaparinata, gurusparsaparinata, laghusparsaparinata, slta- 
sparsaparinata usnasparsaparinata, snigdhasparsaparinata and 
ruksasparsaparinata from that of touch; parimandala-saihstha- 
naparinata, vrttasamsthanaparinata, tasrasamsthanaparinata, 
caturasrasamsthanaparinata and ayatasamsthanaparirata 
from that ot shape (20). Those which are lohitavamaparinata 
(red colour-transformed) with regard to colour are surabhigan- 
dhaparinata and durabhigandbaparinata with regard to smell, 
tiktarasaparinata, amlarasaparinata and madhurarasaparinata 
with regard to taste; karkasasparsaparinata, mrdusparsa- 
parinata, gurusparsaparinata, laghusparsaparinata, sTtasparsa- 
parinata, usnasparsaparinata, snigdhaspar&aparinata and 
ruksasparsaparinata with regard to touch, parimandalasams- 
thanaparinata, vrttasamsthanaparinata, tasrasamsthanaparinata 
caturasrasamsthanaparinata and ayatasamsthanaparinata (20), 
with regard to shape. Those which are haridravarnaparinata 
(yellow colour-transformed) from the point of view of colour 
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are surabhigandhaparinata and durabhigandhaparioata (pudgala^ 
from that of smell; tiktarasaparinata, katukarasaparinata, 
kasayarasaparinata, amlarasaparinata and madhurarasapari- 
nata from that of taste, karkasasparsaparinata, mrdusparsa- 
parinata, gurusparsaparinata, laghusparsaparinata, sttaspar- 
saparinata, usnasparsaparinata, snigdhaspars-aparinata and 
ruksasparsaparijtata from that of touch; parimandalasarhstha- 
naparinata, vrttasamsthanaparinata, tasrasamsthanaparinata, 
caturasrasamsthanaparinita and ayatasamsthanaparinata from 
that of shape (20). Those matters which arc suklavarnaparinata 
(white colour—transformed) from the aspect of colour are 
surabhigandhaparinata and durabhigandhaparioata from 
that of smell, tiktarasaparinata, katukarasaparinata, kasayarasa¬ 
parinata, amlarasaparinata and madhurarasaparinata from that 
of taste; karkaSaspa/Saparinata, mrdusparsaparinata, guruspa- 
riaparinata, laghusparsaparinata, sltasparsaparinata, usnaspa- 
rsaparinata, snigdhasparsaparinata and ruksasparsaparinata 
from that of touch; parimandalasamsthanaparinata, vrttasa- 
msthanaparinata, tasrasamsthanaparinata, caturasrasamstha¬ 
naparinata and aj'atasainsthanaparinata from that of shape 
(20). Thus there are stated to be one hundred groups of matter 
in this classification from the stand point of predominance of 
colour as primary quality and non-predominance of other 
qualities as secondary. 

In this way Matter has been classified into the remaining 
four hundred thirty groups from the points of view of predo¬ 
minance of smell, touch and shape respectively. It is to be 
analysed whether the quality of primary as well as secondary 
importance in the transformed piece of matter is inherent in 
the component parts of it or emergent from the aggregation 
due to some chemical behaviour in it. 

According to the physical sciences, it can be said in regard 
to colour, taste and odour that colour is the important physical 
property and the apparent colour of a material substance is 
conditional upon its state of sub-division; it becomes lighter as 
large particles are grouped up into smaller ones. Taste and 
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odour are the chemical properties in the matter as they are 
closely correlated with the chemical nature of the material 
substances. 

Infinite classes of Matter 

There are stated to be infinite classes 1 of matter with regard 
•to its jati (category)—anujati (ultimate atom) and skandhajati 
.(molecule). All ultimate atoms are not of the same conditions, 
AW the conditions of qualities of colour, taste, smell and touch 
do not exist in one ultimate atom. There may exist in one 
ultimate atom any one colour, any one taste, any one smell 
and any two unopposed touches between warm-cold and cohe¬ 
sive-dry. Ultimate atoms in which similar colour, taste, smell 
and two touches exist will be stated to be belonging to one 
j at j (category). Similarly, ultimate atoms are of different jati 
(category) due to the cause of possible combinations of the 
sub-divisions of colour, taste, smell and touch. Like this skan- 
dha (aggregate) is of various jatis (category ). In the Rajavar- 
tika, while commenting on the aphorism “Anavah skandba- 
•sca”, Akalanka explains it in this manner; “Ubhayatra jatya- 
peksam bahuvacanam—anantabheda’api pudgala anujatya 
skandhajatya ca”. In this sutra the use of these plural words 
“anavah’" and “skandhah” has been made from the point of 
view of jati. Matter is of infinite classes from the point of view 
of anujati and skandhajatis. He has explained it further by 
stating : “dvaividhyaroapadyamanah sarve grhyanta iti 
tajjatyadharanantabhedasamsucanartham bahuvacanam 

fcriyate.” 

Infinite classes of Matter^ are discussed from the state of 

1. BhS., 25. 4. 740; Ubhayatra jatyapeksam bahuvacanam (3) 
anantabheda’api pudgala anujatya skandhajatya ca dvai- 
vidhyamapadyamanah sarve grhyanta iti tajjatyadharana- 
□tabhedasarhsucanartham bahuvacanam kriyate, 

RV„ p, 491. 

2. BhS., 25. 4. 740; BhS, 20. 5. 670; TS., p. 439. 
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the part of its quality. There is the degree of the capacity 
in the characteristics of Matter—colour, taste, smell and touch. 
As for example, blackness in black coloured matters is not 
equal in all of them. Some one is of onefold blackness, i. e. the 
lightest blackness in comparison with which there cannot be 
any lightest black colour—indivisible part of blackness which' 
is unitary; some may be numerablefold black; some may 
be innumerablefold black and some may be infinitefold black. 
This degree of qualities exist in both ultimate atoms and 
molecules. In this way Matter has been classified into infinite 
groups from the points of view of the degree of the parts of its 
qualities —colours, tastes, smells and touches. 1 

There are also infinite classes of Matter with regard to its 
modes. Matter is subject to modification on account of the 
process of combination and dissociation. Matter undergoes 
modifications by the process of integration into the forms of 
colour, taste, smell, touch and shape and thus it assumes vyafi'- 
janaparyayas, (periodic modifications.) From the point of view 
of the these infinite modes, Matter has been classified into 
infinite groups, as for instance, sound, heat, light, darkness, 
water, earth, cloud, etc.a The classification of Pudgala 

(Mattar) into infinite groups from the points ofviewofjati 
(category), part of quality (gunamsa) and mode or modification- 
is comparable to the analysis of matter of the physical sciences 
from the point of view of subject (substance), predicate (qua¬ 
lity) and relations (modes). 


1. Jaina Padartha-vijnana men Pudgala, pp. 41-491 
2 . Ibid., p. 50. 
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PROPERTIES OF ATOM 


FIRST SECTION 

ATOMIC STRUCTURE OF MATTER 

In continuation of the fourth chapter on Atomism it is 
necessary further to have a detailed discussion of the atomic 
structure of Matter, the nature and properties of atom in 
relation to the Br£hmanjca2 and Buddhist views on them. 

In Jaina Philosophy paramanu (ultimate atom) is studied 
from the points (locus or field), kala (time) and bhava (con¬ 
dition), as it is the finest particle of Matter the further division 
of which is not possible; it is identical with one space-point 
and one unit of time (ksana-samaya), and is endowed with 
-quality and it is ever changing in nature. 1 

Paramanu is an indivisible unit of Matter; it is the finest 
of all forms of Matter; the finest point of space is an indivi¬ 
sible one space-point; the finest unit of time is an indivisible 
instant; and the finest unit of quality of Matter is bhava- 
paramanu (atom of quality). So Jaina Mataphysics mentions 
dravya-paramanu (atom of material substance), ksetrapara- 
manu (atom of space), kala paramanu (atom of time) and 
bhava-paramanu (atom of quality). a 

1. From the general point of view Paramanu is one “egepara- 
manu”, Stha. I; 

BhS., 25. 4. 70; 20. 5. 670; Acarahga Curnj, p. 195; 
Uttaradhyayana Sutra, Tlka (Kamala Samyama), p. 99. 

2. Goyama ! cauvvihe paramanu pa. tam—davvaparamanu, 
khettaparamanu, kaiaparamanu, bhavaparamanu, 

BhS., 20. 5. 670. 
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One point of space is the last limit of the division of space, 

i. e. partless. As pointed out, paramanu is partlcss, it has no 
inner and outer parts. That is why it is the finest particle of 
Matter from the point of view of field or locus; it exists only 
in one space-point. It is a momentary unit in this sense that a 
samaya or ksana is the indivisible unit of time, so also para¬ 
manu is an indivisible unit of Matter; the movement of a 
paramanu from one space-point to another is measured by a 
samaya or ksana (instant), for this reason it is identical with 
a momentary unit of time. The properties of a paramanu arc 
also in a state of flux, undergoing transformation. A paramanu 
is so finest in form that it is touched by air, but it does not 
touch air. 1 

_ > 

The Jaina Acaryas of both the Svetambara and Digambara 
traditions have used this word “Paramanu” and interpreted 
it in the following manner : Paramanu is the cause of the 
Formation of pudgalaskandha (molecule); it comes into being 
out of the division of skandha at last 2 . Hence it is the smallest 
and finest form of Matter and it is permanent. 3 It is eternal 
from the point of view of substance and non-eternal from that 
of condition of colour, smell, taste and touch. 4 

^Causative Atom and Ultimate Discrete Atom ( Karanami and 
Anantanu ) 

Dravyaparamanu (atom of material substance) is called 
paramanupudgala (atomic matter) from the general point of 

1. Gayama ! paramanupoggale vayuaenam phude no vayu- 
aye paramanupoggalenam phude, BhS., 18. 10. 644. 

2. Goyaina ! esa nam poggale tttaih ceva java egaruve siya, 
Bhs., 14. 4. 510; 

Bhedadanuh, TS., V. 27. 

3. Suksmo nitya&ca bhavati paramanuh, Uttara. TTka (Santi 
Acarya, p. 24. 

4. Goyama ! davvatthayae sasae vannapajjavehim java phasa- 
pajjavehim asasae tenatthenam java siya sasae asasae, 
BhS., 14. 4. 512. 
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view or in short it is called paramanu (ultimate atom) 1 All 
pudgalas (forms of matter) are paramanus from the real or 
noumenal point of view, but a paramanu does not exist always 
in the form of this state. According to the intrinsic nature of 
combination and dissociation, an aggregate-form of paramanus. 
which is produced or manifested as a result of combination of 
one paramanu with another due to the organic process of acti¬ 
vity or application (prayoga) of beings or with the organic 
process of application of beings (Vaisrasika) is called skandha 
(molecule). In this aggregation a group of combined parama¬ 
nus, sometimes being subject to th- law of division (bheda- 
danu) 2 or to that of integration and disintegration (Sarighata- 
bhedebhya utpadyante) 3 again can attain their respective dis¬ 
crete state. Paramanus 4 5 are called Karananu (causative atom) 
from the point of view of combination and anantanu (ultimate 
discrete atom) from that of dissociation or disintegration. That 
is. Matter consists of two forms, viz. paramanu and skandha 
from the physical aspect of its nature. Here the point arises 
how do they exist in the spatial Universe. It is traikalika (of 
three points of time) and is subject to transformation by artifi¬ 
cial (i. e. applied) and natural processes. 6 

Nature of Atom in the Light of the Nature of Matter 

Paramanu is a material substance and it is attributed by 
the name ‘dravyapararoanu’. It is permanent and fixed (cons¬ 
tant) in number, for it does not give up its individuality and 
class, even undergoing transformation into a molecular form. 
It observes the law of conservation of Mass, for no paramanu 
is destroyed nor goes out of existence and no paramanu origi¬ 
nates in the universe. The number of paramanus, which was 
in the past, exists at present and will exist in future. Para- 

1. BhS., 20. 6. 670. 

2. TS., ch. V. 27. 

3. TS,, ch, V. 26. 

4. TS., ch. V. 27. 

5. BhS., 14. 4. 510. 
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manu is non-living, because there is no essential quality of 
livingness in it. It possesses existentiality (i. e. quality of 
being) which is inferable by the marie of its effect. It is devoid 
of mass, for it is a unitary material substance, but it possesses 
a capacity to become corporeal or to assume a form of mass or 
corporeality by combining with other paramanus. 1 So para¬ 
manu can be called corporeal because of its capacity of assu¬ 
ming corporeality. 

There are only four inherent properties in paramanu, viz. 
colour, smell, taste and touch, but it is devoid of shape. The 
shape ‘ayata’ (oblong) commences only from a combination of 
two paramanus having two space-points- or units. A paramanu 
is endowed with a capacity of kriya (activity or movement); it 
can move from one place to another and make movements, but 
its movements are uncertain, i. e accidental. It does not disin¬ 
tegrate nor does it break up or split up nor does it get scattered 
nor does it itself integrate by getting disintegrated, broken up 
and scattered. But it attains aggregation by combining with 
another paramanus or paramanu and it dissociates from that 
aggregation by giving up that state. A paramanu is not of the 

I. paramanuprabhrtayo’anantanantapradesaskandhaparyava- 
sanasta eva rupavattamananyasadharanTmanekarupa- 
parinatisamarthyapaditasuksmasthuiavisesavisesaprakarsa- 
prakarsavartinlm bibhrati, TS. Bha. TI., p. 325; 
Matravadharyate, taddhi na jatucidaticiraparicitapara- 
manudvyanukadikramavrddhadravyakaiapamujjhati 
samarthyacca pudgala api na tam vihaya vartante, atah 
pudgaia eva rupina iti susthucyate, Ibid. 

2 Esamiti pudgaianam paramanudvyanukadikramabhajarh 
uktalaksanam rupam murtih sa vidyata iti rupinah, 
TS, Bha. TI, p. 325; 

Parthivapyataijasavayavlyanavao ’ apyekajatlyah kadacit 
kancit parinatim bibhrato na sarvendriyagrahya bhavanti, 
ato ruparasagandhasparasa eva visistaparinamanugrhltah 
santo murtivyapadesabhajo bhavanti, TS., p. 324. 
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nature of disintegration and integration in its self-evident or 
discrete state, but a skandha of paramanus has the nature of 
integration and disintegration. Therefore, a paramanu is of the 
nature of integration and disintegration in its collidye or 
(combined) form, it is of the changing nature; it itself is 
changeable in state of neither heaviness nor lightness (aguru- 
laghubhava). This agurulaghuparinama (transformation of the 
quality of neither heaviness nor lightness) takes place in the 
parts of qualities—colour, taste, smell, and touch. A para¬ 
manu, while combining with another, can be transformed by 
the latter. 

Paramanus are infinite in number. 1 In spite of the fastest 
speed of motion of a paramanu, it is not capable of going to 
Aloka ( Non-Universe); its motion is everywhere in Loka 
(Universe). Therefore, a paramanu is called Loka-paramanu 
(co-extensive with the Universe). 3 As pointed out, it does come 
in the service of Soul in its natural state. 3 

According to the physical sciences, “the outstanding pro¬ 
perty that all atoms possess is that of mass. Mass is of course, 
an important parameter in the study of the motion of atoms 
by themselves as well as in the study of the motion of collec¬ 
tions of atoms, i. e. of solid bodies and fluids. Since Avogar- 
dro’s number is large, we know that ordinary qualities of 
materials, contain very large number of atoms.” 4 


NATURE OF PARAMANU (ATOM) IN THE 
SA^KHYA-YOGA PHILOSOPHY 

The Samkhya-Yoga Philosophy admits the material 
existence paramanu (atom), but not as the unit of Matter and 

1. Paramanu poggala ..anamta, BhS., 25. 4. 740. 

2. Paramanupoggale nam logassa puracchimillam tam ceva 
java uvarillaiii carimantarb gacchai, BhS., 16. 8. 584. 

3. Ibid., 18. 4. 662. 

4. Physics, pp. 299-300. 
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the ultimate cause of the material universe. As pointed out, 
paramanu of this system of thought is janyapadartha (produ¬ 
ced entity) but not an eternal entity like paramanus of the 
Nyaya-Vaiscsika and Jaina Metaphysics. It is evolved out of 
the first tanmatra (infra-atomic units of potential) which itself 
originates from Bhutadi (rudiment Matter) under the operation 
of Rajas (Energy) 1 as a result of “the process of disintegration 
and emanation in the menstrum of surrounding medium of the 
unindividuated cosmic mass Mahat.'’ 3 

A paramanu is the smallest portion of any substance, 
having the characteristic quality of it, i. e. it represents the 
smallest homogeneous part of any substance. It is not partless, 
hence it is divisible, 3 for it is subject to dissociation. Here lies 

1. Upastambhatah parinamayanti, Samkhya Pravacanabhasya, 
62, ch. 1, p. 35. 

2. Prakhyakriyasthitisllanam gunanam grahanatmakanam 
karanabhavenaikah parinamah srotramindriyam grahyat- 
makanam sabdabhavenaikah parinamah sabdo visaya iti, 
^abdadlnam murtirsamanajatlyanamekah parinamah prthi- 
viparamanustanmatravayavah, tesam caikah parinamah 
prthivT gaurvrksah parvata ityevamadih, bhutantaresvapi 
snehausnyapranamitvavakasadananyupadaya samanyame- 
kavikararambhah, samadheyah, Yogabhasya, IV, 14, pp. 
192-3; Vi karanabbavah viklrnatasvabhava vyapita iti yavat, 
Yogavartika on Patanjali’s Sutra Manojavittam 
Vikaranabhavah, etc; 

AkaSastu vikurvanah spar$amatram sasarja 
Balavanbhavadvayustatah sparsa guno matah 
Visnupurana; 

See Samkhya pravacanabhasya, p. 35: P. S. A. H., p. 29. 

3. Apakarsaparyantam drayyatp paramanurevam. 

See Yoga Su., 52, pada III and V Bha., p, 174; 

Lostasya hi pravibhajyamanasya yasminnavayave alpatva- 
taratamyam vyavatisthate so’ apakarsaparyantah paramanu, 
TattvavaiiaradI, Ibid., p. 174; 
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the difference between the atomicity of Matter of the Sam- 
kbya-Yoga and the atomicity of Matter of the Jaina and 
Nyaya-Vaisesika systems of thought, as the latter advocate 
that a paramanu is indivisible. 

Dr. B. N. Sea! explains the conception of paramanu in the 
Samkhya-Yoga philosophy in this way : “In a mixed substance 
(militadravya, samhatabhutartha) whether it be an “isomeric’ 
or a heterogenic compound, the quantities are due to the 
mixture, and therefore its paramanu (usually called Arambhaka 
paramanu), the smallest homogeneous particle possessing its 
characteristic qualities, must result from the mixture of the 
paramanus (in smaller or larger numbers as the case may be) 
of the component substances. In the Samkhya view, then, the 
paramanus of a mixed substance ( Arambhaka paramanu) 
corresponds to what we now call molecules.” 1 

According to the Samkhya-Yaga Philosophy”, a paramanu 
is a type of atoms corresponding to each Bhuta class, and indeed 
one and the same kind of paramanu may comprehend atoms 
of different masses, if only these should agree in their structu¬ 
ral type ,”2 

This nature of paramanu differs from the Jaina view of 
one class of paramanu, but it is akin to the Nyaya-Vaisesika 
and Buddhist concepts of different classes of atoms corres¬ 
ponding to different elements of Matter, But the difference of 
views on the point lies in the fact that paramanus of the 
Sariikhya-Yoga are generated, whereas paramanus of the 
Nyaya-Vaisesika are the ultimate causes of the material uni¬ 
verse and the Buddhist paramanus are samghataparamanus 
(combined atoms). In the Samkhya-Yoga the generation of 
paramanus are conceived in the following order : “Akasa-atom 

Nanunityata na nirbhagatvam, prthivlparamanuh jala- 
paramanurityadivyavaharastu prthivyadTnaih apakarsa- 
kasthabhiprayenaiya, PBha., V. 88. Vijhanabhiksu. 

1. P. S. A. H„ p. 52. 

2. Ibid., p. 40. 
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is generated by the sound-potential with accretion of rudiment— 
matter (Bhutadi), the vayu-atom is generated by the touch- 
potentials by combining with the vibratory particles (sound- 
potential); the Teja-atom is produced by the light and heat 
potentials by combining with touch-potential and sound- 
potentials; the Ap-atom is generated by the taste-potentials by 
combining with light and heat-potentials, touch-potentials and 
sound-potentials; and the Prthivf-atom is produced by the 
smell-potentials by combining with the preceding potentials. 
The Akasa-atom is endowed with the attribute of penetra¬ 
bility, the Vayu-atom with impact of mechanical 
pressure, the Teja-atom with radiant heat-and-Iight, the Ap- 
atom with viscous attraction, and the Earth-atom with cohe¬ 
sive attraction.” 1 


THE NYAYA-VAISESIKA VIEW ON NATURE 
OF PARAMA^U (ATOM) 

As already discussed in brief outlines in the fourth chapter, 
paramanu (ultimate atom) is conceived by the Nyaya-Vaisesifca 
Philosophy as the ultimate particle of Matter; it is absolutely 
without any magnitude, its measure is anu (smallest); 2 it is 
con-spatial 0 and it has no inside or outside; 4 it is intangible 
to the senses; its existence is inferable by the mind or intellect.® 
No magnitude can be produced by the adding up of its measure, 

1 P. S. A. H.. pp. 38-3£. 

2. Mahato viparltam anu, VS., VII. I. 10. 

3. NV., IV, ii, 25, p. 522, line 3. 

4. NS., IV. ii. 20. 

.5. NV., p. 233 and NVTT., p. 271, line 7 from bottom etc; 
Param va truteh, NV., IV. ii, 12; 

Trutistrasarenurityanarthantaram, jalasuryamarlcistham 
trasarenu rajah smrtam., NV., p. 647; 

Tasya karyam lihgam, VS., IV. 1. 2; VSU., VII, ii. 9. 
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as it is absolutely devoid of any magnitude. It is an eternal! 
substance. 1 

According to the Nyaya-Vai§eslka, paramanus are the 
ultimate constituents of bodies; they are indivisible and eternal 2 
material substances. A continuous process of production is 
involved in their internal character, though they are them¬ 
selves incapable of producing anything, 3 for they are kutas- 
thanitya (absolutely permanent). As there are stated to be four 
classes of paramanus corresponding to four elements of matter, 
viz. earth-atom, water-atom, fire-atom and air-atom, so atoms 
of any specific element of matter are admitted to possess 
all the specific qualities of it. Therefore, the four specific 
qualities, viz. smell, taste, colour and touch are possessed by the 
four kinds of atoms respectively by the order : smell by earth- 
atom, taste by water-atom, colour by fire-atom and touch by 
air-atom. 4 The specific qualities in the atoms of water, fire and 
air are eternal and constant, while those in the earth-atoms are 
subject to transformation (chemical action) under the influence of 
heat. 5 So all the atoms, except earth-atom, of the same element 
of matter are qualitatively similar, but they are qualitatively 
dissilimar from the atoms of other elements of matter. The 
specific qualities of the four kinds of atoms are imperceptible, 
for they are unmanifest and inherent in intangible non-spatial 
atoms in which there is no gross magnitude accruing from the 
combination of parts. 6 On account of this fact atoms are 

1. Anitya iti visesatah pratisedhabhavah, VS., 4. 1.4. 

2. Ibid., Sadakaranavannityam, Ibid., 4. 1.1; 

Adravyatvena nityatvamuktam, VS., II. i. 13; VV. II. 1. 13; 
KVBha., p. 78. 

3. NK., pp. 78-83; Avantarabhedanirupanarthamaha nityo 
canitya ceti...karyalaksana prthivT. 

4. Karanabhavat, karyabhavah, VS., IV. i. 3. 

5. JfiananjrdeSe jnananispattividhiruktah, VS., VIII. 1. 13 and 
See VV. 

6. Anekadravyasamavayat rupavisesacca rupopatabdhih, 

VS., IV. 1.8; 
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imperceptible, for they are not possessed of gross magnitude 
(mahattva) and manifested colour (udbhutarupa) 1 in them. 
But they can be perceived by the yogin with his supernatural 
intuitive vision which is free from the imposition of limitation 
of any external factors. 2 Paramanus cannot be apprehended 
by the tactile-sense organ nor can they be tasted by the sense- 
organ of taste nor can they be apprehended by the sense-organ 
of smell for want of magnitude and manifested touch, taste 
and smell respectively in them. 3 But the sense-organs come 
into contact with ultimate atom 4 for the Yogin. paramanus 
are stated to be the material cause of the universe 5 and thus 
inapprehensible to the sense in both collective and individual 
forms 0 and they are endowed with quiddity (antyavisesa) by 
which one is discriminated from the others 7 The numerical 

Tena rasagandhasparsesu jnanam vyakhyatam, 

VS. VI. 1.9. 

1. Mahatyanekadravyavattvat rupaccopalabdhih, VS., 4. 1. 6; 
Paramanormahattvabhavadanupalabdhirityuktaih bhavati 
Vyakhya, Ibid; 

Dharanakarsanopapattesoa, NS., II. 1. 36; 
Senavanavad-grahanamiti cennatlndriyatvadanunam, 

NS., II. 137. 

2. Indriyajamapi dvividham sarvajnlyamasarvajnTyanca 
sarvajnTyarh yogajadharmalaksanaya pratyasattya tattat- 
padarthasarthajnanaih, tatha hi paramanavah . acintyapra- 
bhavo hi yogajadharmo na sahakaryantaramapeksate, 

VS(J„ VIII. 1. 2; PPBha., p. 97; 

NV., II. 1. 35, p. 230. 

3. NVTTP, VS. Fol. 26. 

4. NV., IV. 1. 33. 

5. Tatkaritatvadahetuh, NV. I. 21. 

6. Sa ceyamavayavajanya na tvanusamhatimatraiii, etc., 

NLV, p. 8. Prakasa on NLV., p. 122. 

7. Prthivyadlnam navanamapi dravyatvayogah svatmanyaram- 
bhakatvarii gunavattvam karyakaranavirodhitvamantya* 
viiesavattvam, PPBha., p. 7. 



264 The Concept of Matter in Jaina Philosophy 

differences of different kinds of ultimate atoms from one ano¬ 
ther and from ail other things are remarkable and their 
differences from one another are of an ultimate nature. An 
ultimate atoms is differentiated from all other ultimate atoms 
by its ultimate differentiating characteristic called particularity 
(visesa). All ultimate atoms are regarded as discrete indivi¬ 
duals, because each of them possesses its own particularity. 1 
In Jaina Metaphysics also this attribute of an ultimate atom 
has been discussed in the same manner by the statement 
“paramanupoggale.. siya aya siya no aya java no ayai ya,... 
appano atthe aya, parassa aitthe no aya, tadubhayassa aitthe 
avattavarii aya i ya no aya i ya.” 3 

This is to say, a paramanu has got self-existence or indivi¬ 
duality from the point of view of existence and property of 
matter. It possesses its own independent nature different from 
that of another ultimate atom. 

The Neo-Naiyayikas headed by Raghunatha Siromani also 
hold the view that ultimate atoms and all eternal substances 
are distinguished from one another by themselves, fo» each of 
them is a unique particular by its very nature. 3 

In regard to the dimension of paramanu it is explained by 
the Nyaya-Vaisesika Philosophy that a paramanu is endowed 
with the smallest and shortest dimension called parimandalya 
(spherical) 4 Jaina Metaphysics does not speak about the 
spherical dimension of paramanu, but it is clear from its state¬ 
ment that a paramanu occupies one space-point having a 
spherical point as its dimension, just as it is mentioned in the 
Nyaya-Vaisesika. 

1. PP. Bha , pp 321-22. 

2. BhS . 12. 10. 469 

3. Studies in Nyaya-Vaisesika Metaphysics, p. 146; 
see PTN., pp. 30-31. 

4. Kanadarahasya, pp. 72-73; Nitye, nityam VS., VII. 1. 19; 
Nityam parlmandalyarii, Ibid., 20; 

Parimandalyamiti aarvapaktstam parimanam, NK., p. 318. 
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THE BUDDHIST VIEW ON NATURE 
OF PARAMANU (ATOM) 

According to the Buddhist Philosophy, the finest of all 
rupas (matters) is rupa-samghataparamanu; it is intangible to 
the senses and soundless and it is astadravyaka. 1 When there 
exists Kayendriya (tactile sense-organ) in it, then it is nava- 
dravyaka (having nine elements); when there is aparendriya 
(internal sense-organ) in it, then it is dasadravyaka (consisted 
of ten elements). Here paramanu does not mean dravyapara- 
mfinu which is one entity and one substance, but it is samgha- 
taparamanu sarvasuksmarupasamghata (the finest material 
aggregate), for there is no finer material entity then this in 
rupasamghata (meterial aggregation), 

Sahghabhadra maintains the view that th; finest part of 
sapratigha rupas (impenetrable matters) whose further division 
is not possible is called paramanu, i e. a paramanu cannot be 
divided into any part by other rupa (matter) and citta (mind). 
It is called the finest of all forms of matter, for it has no part. 
On this ground the name ‘sarvasuksma’ has been attributed to 
it, as the finest is called ksana and it cannot be divided into 
half ksana (moment). 2 This nature of paramanu as conceived 

1. Kame astadravyokosiasabdah paramanuranindriyah 
Kayendriyo navadravyo dasadravyoaparendriyah 
Abh. K., II. 22; 

Saptadravyavinirbhagl paramanurbahirgatah 
Kamesvekadhikah kaye dvyadhikascaksuradisu 
Abh. D. 65. II, !00; 

Paramanu (nu) safhghata (7) ityarthah ta evastau 
caksurvijfianadhatvadayo (hitva sesa dasa) samcita 
Abh, D., p. 25. 

2, D’apres Samghabhadra (xxiii. 3. Folio 52a); Parmi les rupas, 
susceptibles de resistance (sapratigha), la partie le plus 
subtile, qui n’est pas susceptible d’etre scindle a nouveau, 
s’apelle paramanu, e’est a-dire le paramanu n’est pas 
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in the Buddhist Philosophy is similar to that of paramanu as 
explained by the Jaina, Nyaya-Vai&esika and Yoga schools of 
thought. But it should be noted that the nature of Buddhist- 
Samghata-paramanu opposes the indivisibility of atoms. 1 

When in Kamadhatu (external or physical world) sound is 
not generated in atom (sabdayatana) and no indriya (sense) is 
produced, then this paramanu is astadravyaka (consisted of 
eight elements) as a rule, i. e. it is constituted of four particles 
of primary elements—earth, water, fire and air 2 and four parti¬ 
cles of secondary elements, viz. colour, smell, taste and tangibi¬ 
lity. 3 When sound is not produced in paramanu, but it is 
generated by the action of other paramtinus in kayendriya 
(kayayatana), 4 then one ninth substance (or entity) is produced 

i. e. when a sound-atom is produced by the action of other 
atoms, samghataparamanu is ninefold. When sound is not 

susceptible d’etre devise en plusieurs par an autre riipa, par 
la pensee. C’est qu’on dit etre Ie plus petit rupa; comme il 
n’a pas de parties, on lui donne nom le ‘plus petit’. De 
meme un kshana est nomine le plus petit temps et ne peu 
etre device eu demikshanas (iii. 86). LVPAK II., p. 144, n. 
3. Also cf “yat punarucyate rupasamudaya iti nihsarlrah 
paramanurveditavyah, vuddhyaparyantaprabhedastu para- 
manuvavasthanam pindasamjnavibhavanatamupadaya rupe 
dravyaparinispattiprave&atam copadaya. As., pp. 41.2. 

1. Abh. K., i. 43. Tibetan Text, p. 83 

Vide The Central Conception of Buddhism, p. 13. 

2. Abh. K., i. 12 C. 

3. Abh. K„ i. 10 A, 250 C. D; 65 A. B. 

4. The combination of these anus which cannot be disinte¬ 
grated is called samghatanu. In Kamadhatu (external world) 
at least there is the co-production of eight substances and it 
has soundless intangible samghatanu. The substances 
(dravyas) are four Mahabhutas and four upadayarupas 
(derivative matters), i. e. colour, taste, smell and touch;. 
Abh. K .(A), p. 115. 
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generated in paramanu, but besides kayendriya another indriya 
(caksurindriya, etc.) is produced, then there is produced one 
tenth substance (aparendriya) in it, i. e. caksurindriya, etc. 
are generated, because caksusrotradi-indriyas (eye, ear, etc.) 
are kayendriyapratibaddha (associated with tactile sense- 
organ) and prthakvartin ayatana (separate base). When the 
aforesaid samghataparamanu is associated with sound, then 
nava-, dasa-, and ekadaia-dravyakas (combined atoms having 
nine, ten and eleven elements of particles) are produced respe¬ 
ctively. (n fact, §abdayatana (sound) which is generated from 
Mahabhutas is indriyavinirbhagl (indistinguishable or insepara¬ 
ble) 1 . “Strictly speaking, even an eightfold molecule (samgha- 
taparamanu) contains at least twenty atoms, since there are 
four sense-objects-atoms and each such derivative atom must 
have one atom of each of the four elements supporting it, 
making four derivative and sixteen elementary atoms in the 
simplest molecule ( samghataparamanu ). This number is 
increased to five derivative and twenty elemental atoms in the 
case of those molecules containing sound atoms. The number 
eight or nine there refers only to the different kinds of atoms in 
a molecule, and not to the total number or constituent atoms.” 3 
But from the stand-point of the Sarvastivadins 3 there are 
fourteen kinds of atoms corresponding to the fourteen elements 
ol Rupa (Matter), one kind for each element, i. e. one given to 
each of the sense organs, and one to each of the sense-objects 
and four additional ones for each of the Mahabhutas. 4 

1. In one iabdaparamanu which is produced by hands there are 
four Mahabhutas, four upadayarupas, sabda (sound) and 
kayendriya= 10 dravyas ; there are 11 dravyas in sabda 
produced by Jihvendriya (tongue). There is the increase of 

Jihvendriya in it; the atoms of Jihvendriya are in the atln- 
driya (insensible) Jihva (tongue).. Abb. K. (H), p. 115; 
Samghabhadra, 10, p. 383, col. 3. 

2. A Manual of Buddhist Philosophy, pp, 127-8. 

3. Abh. Hr. 1, etc.. Vide A Manual of Buddhist Philosophy,, 
p. 127. 

4. A Manual of Buddhist Philosophy, p. 127. 
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A LIGHT ON CARAMA (LAST) AND 
ACARAMA (NOT-LAST) CONDITION 
OF PARAMANU (ATOM) 

According Jaina Philosophy, paramanu is acarama (not- 
last) from the aspect of substance, somehow carama (last) and 
somehow acarama (not-last) from those of locus or field, time 
and condition. 1 Paramanu which, being bereft of Vivaksita- 
bbava (intended condition) of transformation, will not attain 
that condition is carama with regard to that condition; para- 
maim opposite to carama is called acarama, i. e. paramanu 
which will attain that condition is carama with regard to that 
condition. Hence this paramanu is not carama but a acarama 
with regard to dravya (substance), for paramariu, which being 
lost from its own state, attains samghata-paramanu (transfor¬ 
mation of combination), and it will again attain paramanu- 
parinama (transformation into ultimate atom) in course of time 
from the state of samghataparinama, so it is acarama. With 
regard to ksetra (field) paramanu is carama in some respect 
and acarama in other respect. In the space where a Kevalin 
(omniscients) attains samudghata (expansion of soul), para- 
manu which is immersed there, does never attain immersion 
there as being particularized by the attainment of samudghata 
of that Kevalin, because of the liberation of the Kavalin that 
paramanu cannot come there. So it is carama in this respect. 
But with regard to the remaining space (non-particularized 
space) it will remain in that ksetra (field or locus), i. e. it is 
acarama because it exists there by immersion. With regard to 
kala (time) paramanu is carama in some respect and carama in 
other respect. In reference to kala when samudghata is per¬ 
formed by a Kevalin (omniscient), paramanu (ultimate atom) 
•which existed, never exists at the (time) particularized by keva- 

I. Davvadesenam n:> carime acarime, khettadesenam siya 
carime siya acarime, kaladesenam siya carime siya acarime 
bhavadesenath siya carime siya acarime, 

Bhs., 14. 4. 512; Pannavana, 157. 
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lisamudghata (expansion of soul by the Kevalin) bacause of 
the absence of samudghata due to the attainment of liberation 
(siddhi) by the Kevalio. With regard to that it is carama, 
while with regard to nirvi&esakala (non-particulari 2 ed time) 
that paramanu is acarama. With regard' to bhava it is carama 
in some respect and acarama in other respect, for paramanu 
which attained particular qualities like colour, etc., during the 
period of kevalisa.nudghata, is carama in respect of that inte¬ 
nded kevalisamudghatavisistavarnadiparinama (transformation 
of colour, etc. particularised by kevalisamudghata), because of 
the liberation of the Kevalijnanin, again it does not attain that 
particular parinama (transformation), while with regard to the 
remaining qualities, it is acarama. 1 

Apradesa (partless) Condition of Paraitianus (Atoms) 

Paramanu is partless 2 with regard to dravya (substance) 
and also partless with regard to ksetra (field or locus) invari¬ 
ably; it is partless in some respect and is having part in other 
jespect with regard to kala (time); it may be partless and it 
may have parts with regard to bhava (condition) 3 from the 
point of view of space-point. 

A paramanu is partless from the aspect of ksetra, i. e. it 
occopies one space-point. In its individual condition it occupies 
one-space point and it occupies this space-point by combining 
with other paramanu also, but it can exist there as being 

1. BhS., 14.4. 512 (Comm). 

2. Paramanupoggale...anaddhe, amajjhe apaese, BhS., 5. 7. 215- 
Davvenam paramanu khittcnegappasamogadba kalenega- 
samaia apaesa puggata humti, Pudgalasattrimsika, 2. 

3. Savve poggala sapadesavi apadesavi anamta khettadese- 
navi evam ceva kaladesenavi bhavadesenavi evam ceva, je 
davvao appadese se khettao niyama apadese kalao siya 
sapadese siya apadese bhavao siya sapadese siya apadese 
je khettao apadese se davvao siya sapadese siya apadese, 
kalao bhayanae bhavao bhayanae, jaha khettao evam kalao- 
bhavao, BhS., 5. 8. 221. 
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combined with another adjacent paramanu existing in another 
space-point. A paramanu combined in a skandha (molecule) 
also occupies one space-point, but not more than one space- 
point. 1 

Wherever there is one paramanu there are not unit of 
Dharmastikaya (Principle of Motion), one unit of Adharmasti- 
kaya (Principle of Rest) and one point of Akasa (space). There 
can take place an immersion of infinite units of JTva (soul) and 
Pudgala (Matter) is one space-point. The immersion of kala 
(time) may occur sometimes and may not occur sometimes 
there. If it takes place, it is an immersion of infinite addha- 
samayas 2 (length of time). 


1. Jattha nam Bhamte ! ege poggalatthikayapaese ogadhe .. 
evarn jaha jfvatthikayapaese taheva niravasesam, 

BhS„ 13. 5. 484; 

See SS., 5. 10 (comm); Pudgalasattrimlika, 2. 

2. Jattha...ege dhammatthikayapaese ogadhe tattha. ..ahamma- 
tthikayapaesa .. ? ekko, agasatthikaya...? ekko jtvatthi- 
kaya? anamta, poggalatthikaya.anamta, addhasamaya-..? 
siya ogadha siya no ogadha jai ogadha anamta, 

BhS., 13.’ 5. 483. 



SECOND SECTION 


PROPERTIES OF ATOM (PARAMANU) 

As to its property of colour there exists in it any one of the 
‘following five colours, viz. black, blue, red, yellow and white. 1 
There cannot be more than one colour in a paramapu. This 
colour may be onefold up to infinitefold. 2 The colour of one 
paramarm can undergo transformation into the colour of 
another paramanu by combining with another paramanu or 
paramanus and vice versa, but its natural (intrinsic; colour is 
not destroyed. On the breaking up of the combination, a 
paramanu transforms itself into its own natural colour by 
dissociating from a skandha (molecule). There is no mixed 
colour in a paramanu. 3 

In regard two smell there exists in a paramanu any one of 
the following two smells, viz. pleasant and unpleasant. 4 There 
cannot be both of them or a mixture of them in it. The capa¬ 
city of smell can be onefold up to infinitefold 5 in it. A para¬ 
manu having pleasant smell can transform into a paramanu 
having unpleasant smell by combination with another paramanu 
or paramanus and vice versa. On account of division by the 
breaking up of the combination a paramanu transforms itself 

1. BhS., 20. 5. 668; 18, 6. 531. 

2. Egagunakalaga nam Bhamte !...anamtagunakalaga, evam 
avasesavi vannagamdharasaphasa neyaVva java anamta- 
gu n al ukkhati, Bh S., 25. 4. 740. 

3. Yada tu sa eva pudgalaskandhah svaparamanuviyojanena 
aparaparamanusamyojanena va dravyantaratvamapanno’ 
api yavatpurvaparyayan krsnatvadlnna muncati tavad- 
bhavasthanayurityucyate, Paramanukhandasastrimsika, p. I; 
RV„ 5. 25. 13, 14, pp. 491-2. 

4. BhS., 20. 5. 668; 18. 6. 631; 25 . 4. 740. 

:5. BhS., 25.4. 740, Bhanpai egagunanavi anamtabhagammi 
jam anamtaguna, Pudgalasattrimiika, p. 2 (5) 
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into its own natural smell. There does not take place the 
destruction of the natural smell of a paramanu in the state of 
its combination with another paramanu or paramanus. 1 

With regard to taste there exists in paramanu any one of 
the following five tastes, viz. bitter, sour, astringent, acidic 
and sweet. 2 But there cannot exist in it more than one taste. 
The capacity of taste can be onefold up to infinitefold 3 A 
paramanu, having assumed the form of aggregation by com¬ 
bining with another paramanu or paramanus can undergo 
transformation into the taste of another paramanu or of 
paramanus. But its natural taste is not destroyed. On its 
dissociation from a skandha a paramanu again transforms 
itself into its own natural taste. There is no mixed taste 
in it. 4 

As to the quality of touch there exist in a paramanu any 
two unopposing touch of four touches, viz. sTta-snigdha (cold- 
cohesive), sTta-ruksa (cold-dry), usna-snigdha (warm-cohcsive) 
and usna-ruksa (warm dry). 5 Therefore, a paramanu may 
either be (1) cold-cohesive or (2) cold-dry or (3) warm-cohesive 
or (4) warm-dry. There is neither heavy nor light touches in 
it because it in agurulaghu (neither heavy nor light) and there 
is neither hardness nor softness in it, for these qualities are 
existent in a gross molecule. Its capacity of coldness, warmth, 
cohesiveness and dryness is onefold up to infinitefold. 6 


GROUP OF PARAMANUS (ULTIMATE ATOM) 
ACCORDING TO THEIR QUALITIES 

From the aspect of category (jati) there are many groups 
of paramanus because of variousness of bbava-gunas (condi- 

1. Paramanukhandasattrirosika, p. 1. 

2. BhS., 20. 5. 668; 18. 6. 630. 

3. BhS., 25. 4. 740; Pudgalasattrimsika, pp. 5-6. 

4. Paramanukhandasattrimsika, pp. 1.4. 

5. BhS., 20. 5. 668; RV„ pp. 491-2. 

6. BhS., 25. 4. 740; Pudgalasattrimsika, pp. 5, 6. 
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tion-qualities). There are two hundred basic groups of para¬ 
manus (5 X 5 X 2 X 8) and there are infinitefold infinite groups 
of paramanus according to the degrees of capacities ofbhava- 
gunas (varna, gandha, rasa and sparsa=colour, smell, taste 
and touch). 1 As for example, one paramanu is black, pleasant- 
smelled, sweet, and warm and dry. The other paramanu is 
red, but the remaining qualities are like those of the first 
paramanu. It (first one) can become many paramanus having 
bhavagunas (condition-qualities), i. e. atoms of qualities, they 
are of one basic group of paramanus. The second paramanu 
also, having bhava-gunas, can become many paramanus, hence 
these arc paramanus of the second basic class. There become 
two hundred basic groups of paramanus by addition of the 
remaining basic groups of paramanus having tbeir respective 
properties. 

Next, the colour of the first paramanu is black and one¬ 
fold black, the other paramanu of this group is twofold black, 
some of this group is threefold black, some is fourfold black, 
thus innumerablefold black and some is infinitefold black. 
In this way there can be infinite subgroups of paramanus 
according to the degree of onefold up to infinitefold capacity 
of each bhavaguna existing in each individual basic group of 
paramanu. 2 


CONTACT OF ATOMS 

There are stated to be nine alternatives of spariata (contact 
or mere touch of paramanu), viz. (!) one part touched by one 

1. Evara ca sparsanadlnamekaikasya ekadvitricatulj sam- 
khyeya asaipkheyanaotagunaparinamo avaseyah, 

RV., p. 485; 

Anantabheda api pudgala anujatya skandhajatya ca dvai- 
vidhyamapadyamanah sarve grhyanta iti jatyadharananta- 
bhedasajhsucanarthaih bahuvacanam kriyate, RV., p. 491. 

2. BhS., 20. 5. 668; 25. 4. 740; Pudgalasattrimsika, pp. 5, 6. 
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part, (2) more than one part touched by one part, (3) all parts 
touched by one part (4) one part touched by parts (more than 
one part), (5) parts touched by parts, (6) all parts touched by 
parts, (7) one part touched by all parts, (8) some parts touched 
by all parts and (9) all parts touched by all parts. 1 

When one paramanu touches another one, the whole of it 
touches the whole of the other, for there cannot be the concep¬ 
tion of point in point. A paramanu touches a skandha (mole¬ 
cule) haviog two units (pradesus) by the alternatives—the part 
by the whole (parts) and the whole by the whole ot it. It touches 
a skandha having three units by the alternatives—the part by 
the whole, the parts by the whole and the whole by the whole. 
By this order it touches also skandha (molecules) having four, 
five up to infinite units (pradesas), 3 

In regard to the touching of the units of other substances 
like Dharmastikaya, etc., it is explained that one paramanu 
touches the four points of Dharmastikaya (Principle of 
Motion) in the minimum and seven points of it in the maxi¬ 
mum. 3 Similarly, it touches the four points of Adharmastikaya 

1. Paramanupoggale nam Bhamte ! paramanupoggalam phusa¬ 
mane kim desenam desam. phusai desenam dese phusai 2 
desenayh savvarh phusai 3 desehim desam phusai 4 desehim 
dese phusai 5 desehim savvam phusai 6 savvenaih desam 
phusai 7 savvenam dese phusai 8 savvenam savvam phusai 9, 
BhS., 5. 7. 216. 

2. Evam paramanupoggale dupadesiyam phusamane sattaraana- 
varnehim. phusai, paramanupoggale tipaesiyam phusamane 
nippacchimaehim tihim pliu jaha paramanupoggale tipae¬ 
siyam phusavio evam phusaveyavvo java anamtapaesaio, 
BhS., 5. 7. 216. 

3. Ege Bhamte poggalatthikayapaese kevaiehint dhammatthi- 
kayapaesehim ? evam jaheva jlvatthikayassa, 

BhS., 13. 4.'482; 

Ege ! Bhamte jlvatthikayapaesc kevaiehim dhammatthikaya- 
puccha jahannapae cauhim ukkosapae sattahim, 

Evam ahammatthikayapaesihiip vi, BhS., 13. 4. 482. 
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{Principle of Rest) in the minimum and seven points of it in 
the maximum. That is to say, the point of space in which one 
ultimate atom exists is one and the same point of Dharmasti¬ 
kaya and of Adharmastikaya also. There can be six points of 
Dharmastikaya on the six sides of a paramanu—east, west, 
north, south, up and down. Therefore, one paramanu can 
touch seven points of Dharmastikaya at the maximum. Butin 
the corner of Loka (universe) there can be the three points of 
Dharmastikaya on the three sides of a paramanu. For this 
reason it is stated that one paramanu can touch the four points 
of Dharmastikaya at the minimum. One paramanu touches the 
point of Dharmastikaya immersed in one point of space with 
it (atom) by the rule of “the whole is touched by the whole.” 
The same explanation of this process of touch is to be under¬ 
stood in the case of Adharmastikaya. But it is not comprehen¬ 
sible by this order of division whether a paramanu touches the 
parts of Dharmastikaya or of Adharmastikaya in six directions 
of its own sides. There is no intervening space between one 
space-point and another. For this reason the contact which 
takes place between two points existing in close proximity 
should be accepted in the case of paramanu with the unit of 
Dharmastikaya existing in close proximity. It is futile to 
conceive of a part in a partless ultimate atom. A paramanu 
pudgala touches the seven points of Akasastikaya (space) 1 at 
the minimum and maximum respectively because Akasastikaya 
is everywhere (all-pervading). 2 It touches the infinite points 
of JTvastikaya (Soul), for the infinite points of Soul can imme¬ 
rse in one space-point. 3 If a paramanu touches Addhasamaya 

1. Kevaiehim agasatthikaya ! sattahim kevaiehim jlvatthi- 
kaya ? sesam jaha dhammatthikayassa anamtehim keva- 
iehim poggalatthikayapaesehim putthe ? Goyama ! anamte- 
him, BhS., 13. 4. 482. 

2. Agasatthikayassa savvattha ukkosagam bhaniyavvam. 
Ibid. 

3. Kevaiehim jfvatthikayapaesehim putthe Goyama ! anam- 
tehiaa. Ibid. 
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(time), it touches infinite times 1 ( addhasamayas ). These 
characteristics of paramanu show its extensiveness with the 
Universe and its all-pervasiveness. 


VIBRATION AND MOTION OF ATOM 

Pudgalagati (Motion of Matter) is defined as that which 
causes the motion of paramanupudgalas up to that of ananta- 
pradesikaskandhas (molecules having infinite units of matter) 2 . 
Paramanu is active and dynamic, but it is not always active 
or moving; sometimes it is active, sometimes it is non-active 3 
Its activity is accidental. 4 There are stated to be many kinds 
of movement of paramanu. It sometimes vibrates (revolves), 
sometimes makes various vibrations up to undergoes transfor¬ 
mation. 5 It is evidently clear by the Jaina Agamic statement 
‘siya eyati siya veyati java parinamati’ that besides vibration 
and various vibrations, a paramanu makes also other movements.. 

1. Kevaiehim addhasamaehim putthe siya putthe siya no 
putthe, jai putthe niyamam anamtehim. Ibid. 

2. Se kim tam poggalagati ? jam nam paramanupoggalanam 
java anamtapaesiyanam khamdhanam gai pavattai, se tam 
poggalagai, Parmavana, 16. 474. 

3. Paramanupoggale nam Bhamte ! eyai veyai java tam tam 
bhavam parinamai ? Goyama ! siya eyai veyai java 
parinamai siya no eyai java no parinamai, BhS., 5. 7. 213; 
Navaram sastham, tatra sastho desayoh ejanam, pradesayo- 
reva va anejanamiti, BhS., 5. 7. 213 (comm); 

Paramanu...ityadi siya eyati tti kadacit ejate, kadacitkatvat 
sarvapudgalesu ejanadidharmanam, dviprade&ika trayo 
vikalpah (1) syad ejanam, (2) syad anejanam, etc. (comm). 

4 Ibid. It shows that the motion of an ultimate atom is 
relative, it is sometimes stable and sometimes unstable like 
the nuclei of the physical sciences. 

5. BhS., 5. 7. 213. 
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That is to say, paramarius are always in a state of flux by their 
vibrating (revolving), moving, combining with one another to 
transform themselves into skandhas. Hence it is explained that 
a paramanu may or may not vibrate and transform itself into a 
state of vibration. 1 

A paramanu can make desantaragamTkriya (activity or 
movement of going to another place) from one space-point 
another one. While making vibrating movement, it can make 
also desantaragamT movement. The motion can take place 
together with other movements like vibration, 3 etc. Here the 
question arises how does a paramanu existing in one space 
point make vibration. In the usual sense the meaning of the 
word ‘eyai’ is vibration, but it is not desirable here, for in that 
■case there takes place the movement of a paramanu from 
one space-point beyond it. Therefore, a paramanu existing in 
one space-point can only make a revolving movement, but the 
revolution should be without any axis, because there cannot 
be the conception of an axis is a paramanu. It is itself axis. 

The movements of a paramanu such as, vibration, etc., can 
he samita (regular) and aniyamita (irregular) also, i. e. certain 
and uncertain. Here niyamitata (regularity) or aniyamitata 
(irregularity) of the movement of a paramanu is conditional 
upon space time. 3 

In a paramanu activity or motion can be natural (sponta¬ 
neous) or it can be made by the combination of other para- 
manu or skaadha. The activity and motion which take place 
in Matter due to the instrumentality of JTva (Soul or being) 
are called applied (prayogika) activity and motion. But there 
cannot occur any activity and motion in a paramanu by the 
instrumentality of JIva (soul) because a paramanu cannot be 

1. BhS., 5. 7. 213. 

2. BhS., (comm)., 3. 3. 153. 

3. Esarh ca ejanadibhavanam kramabhavitvena samanyatgfy 
sadeti mantavyam na tu pratyekapeksaya kramabhavinam 
yugapadabhavaditi, BhS., (comm)., 3. 3. 153. 
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received by Jlva and there is no capacity in JIva to bring 
about a transformation in Pudgala without receiving it. 1 
Therefore, the activity and motion which take place in a 
paramanu are natural. 

SPEED OF MOTION OF PARAMANU 

It is stated in the Jaina Agamas about the desantaragaminls- 
kriya=yanl-gatikriya (movement) that a paramanu can go 
from the eastern last border of the Universe to the western 
last border, from the western last border to the eastern last 
border, from the northern last border to the southern last 
border, from the southern last border to the northern last 
border, from the upward last border to the downward last 
border and vice versa in one samaya (instant) by its maximum 
speed of motion . 3 Its minimum speed of motion is determined 

1. BhS., 16. 8. 585; 

In Aloka there is the non-existence of matter and media 
of motion and rest, hence soul cannot make movement 
there, BhS., 3. 2. 147; 5. 8. 221; 6. 3. 244; 

Jlvanam kammovacae...payogasa jlvanam tivihe pagoe 
pannatte, tamjaha-manappaogc, vai. ka iccenam tiviheriam 
paogenam jlvanam kammovacae payogasa no vTsasa, 

BhS., 6. 3. 234; 

Deve nam Bhamte ! mahiddhie java mahanubhage bahirae 
poggale apariyaitte pabhu egavannam egaruvam viuvvittae, 
Goyama ! no tinatthe, BhS,. 6. 9 . 253; 

Deve nam Bhamte ! mahiddhie java mahesakkhe bahirae 
poggale apariyaitta pabhu tiriyapavvayam va tiriyabhittim 
va ullamghettae va pallamghettae va ? Goyama ! no inatthe 
samattbe. Ibid., 14. 5. 517; 

Jfvadavvanam ajTvadavva paribhogattae havvamagacchamti. 
Ibid., 25. 2. 72. 

2 . Paramanupoggale nam Bhamte ! logassa puracchimillao 
carimamtao paccacchimillam carimamtam java uvarillam. 
carimamtam gacchai, BhS., 16. 8. 584; Panna., 16. 471. 
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by its going from one space-point to another adjacent space- 
point by slow movement 1 2 in one samaya (instant). That means 
samaya is divisible. Here is a defect in the conception of 
the last unit of kala (time) as conceived in Jaina Philosophy. 

The motion of paramanupudgala takes place in a straight 
line. In one unit of Kala its motion, whether from one space- 
point to another one or from one last border of the Universe 
to another one, is to occur in a straight line. 3 If it is curvilinear 
motion, then it will take more than one samaya. Vigrahagati 
(curvilinear motion) occurs due to the action of others. 3 


SPRSTAGATI (MOTION) OF ATOM BY 
TOUGHING OTHER MATTERS 

When a paramanu (ultimate atom) makes a movement by 
touching skandhas (aggregates) having from two up to infinite 
units of matter, it is called sprsta-or sparsagati. 4 

When the division of a skandha takes place, then a motion 
is the splitted up pieces of matter is produced. But there can 
be motion also in the unbroken or unsplitted up pieces of 
matter due to ten causes, viz. motion while collecting, trans¬ 
forming, breathing in, breathing out, feeling, dissociating 
(karmic matter), assuming transformable body, enjoying sexual 
pleasure, being overpowered or overtaken by Yaksa (ghost or 
spirit) and being carried by air. 5 There takes place a motion 

1. Pravacanasara, Vrtti, II. 46. 

2. BhS., 16. 8. 584; TS. Bha., 2. 27. 

3. Ibid. 

4. Phusamanagai jannam paramanupoggale dupaesiya java 
anamtapaesiyanam khathdhanam annamapnam ..phusitta 
nam gai pavattai.. settam phusamanagai, Panna., 16. 474. 

5. Dasahim thanehim acchinne puggale calejja, tamjaha-aha- 
rijjamane va calejja, parinamejjamane va c vlejja, ussasijja- 
mane va calejja, mssasijjamanc va calejja, vedejjamane va 
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in Matter, because of there being the division of breaking up 
of skandha. When a paramanu dissociates from one skandha 
it does so by a terrible motion. On the disintegration of a 
skandha a dynamic motion is naturally generated, but in 
acchinna pudgala-skandha (unbroken aggregate of matter) also 
there takes place a dynamic motion due to the above menti¬ 
oned ten causes. 

Activity and motion of paramanu are regular from some 
point of view and irregular also from other points of view. But 
they are mainly irregular, for this reason the motion of it is 
called aniyata (irregular). 1 

Paramanus are vibrating (or moving) and non-vibrating 
(or non-moving) from the point of view of time. 2 The duration 
of vibration (or movement) of a paramanu is one samaya 
(instant) in the minimum and irmumerableth part of an ava- 
lika in the maximum and that of its non-moving is one samaya 
in the minimum and innumerable samayas in the maximum. 3 
A paramanu is sarvaija and nireja (wholly moving and non¬ 
moving), while skandhas (aggregates) having two up to infinite 
units may be desaija (partially moving), sarvajja (wholly 
moving) and nireja (non-moving).* 

In regard to the intermediate times of the vibration of 
matters—ultimate atoms and aggregates, it is stated that 
matter immersed in one space-point or innumerable points of 
space exist vibrating for one samaya in the minimum and 
innumerableth part of an avalika in the maximum in the case 

calejja, nijjarijjamane va calejja, viuvvijjamane va calejja, 
pariyarijjamane va calejja, jakkhaitthe va calejja, vayapa- 
riggahe va calejja, Sthana., 10. 9. 35. 

1. RV., 2. 26; Paramanorgatih aniyata, vide Jaina Padartha 
Vijnanamen Pudgala, p. 72. 

1, BhS., 25. 4. 744; 

2. Ibid., 5. 7. 217. 

4. Ibid., 25. 4. 744 
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-of vibration and innumerable samayas in the case of non¬ 
vibration from the points of view of time, etc. 1 

As to the rules of irregular and regular activity and motion 
of paramanu the following points emerge out of the discussion 
on the activity and motion of it : (I) it is uncertain when an 
non-active ultimate atom will commence its activity and 
motion, They may start at any time between one samaya 
(instant) and countless samayas (instants). But after the passing 
away of countless samayas it will definitely commence its 
activity and motion. (2) ft is not possible to say when an 
active ultimate atom will stop its activity and motion. It can 
stop them at any time between one samaya and the innumera- 
bleth part of an avalika. But after an innumerableth part of 
an avalika it will definitely stop its activity and motion. (3) 
It is uncertain to presume what direction will be taken by a 
paramanu in its desantaragati (cross space-point-movement). 
On the commencement of its motion spontaneously, it may 
make movement in any direction. But it is not yet determined 
which direction will be taken by it in its movement, if it is 
made by the action of other pieces of matter. (4) Besides, it 
cannot be said what kind of motion and activity it will make 
on their commencement. It is uncertain whether it will revolve 
or vibrate and move simultaneously on its course to reach 
another place. (5) It is not possible to say what speed—slow or 
fast, will be taken by a paramanu in its commencement of its 
motion and activity. It is uncertain whether it will take the 
speed of motion of traversing one space-point in one samaya 
(instant) or the speed of motion for reaching the last border 
Loka (Universe) in a samaya (instant) or any intermediate 
speed of motion between them. 

But the following rules of regular motion of a paramanu 
can be outlined in this way : (1) The desantaragati (movement 
from one place to another) of a paramanu will take place in 
a straight line. (2) In the case of its curvilinear motion an 


1 . BhS., 5. 7. 217. 
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application of another matter is necessary. (3) Soul cannot be 
the direct cause in its movement. (4) The minimum speed of 
motion of a paramanu is the traversing of a distance of one 
space-point in one samaya, while the maximum speed of its 
motion is determined by its movement from one last border of 
the Universe to another last border in one samaya. (5) The 
motion and activity of a paramanu take place spontaneously 
and they can be effected by the application of other matters. 


PRATIGHATA OF PUDGALA (RESISTANCE 
OF MATTER ) 

There are stated to be three kinds of pudgalapratighata 
(resistance of matter), viz. (1) resistance obtained by one para¬ 
manu of skandha (molecule) when it is resisted by another 
paramanu on the way of its motion, (2) resistance obtained 
by a paramanu due to its property of dryness (repulsive force) 
and (3) resistance obtained by a paramanu at the last border 
of the Universe because of the non-existence of Dharmastikaya 
(Principle of Motion) in the Non-Universe. 1 In other words, 
the resistance obtained by an ultimate atom is possible under 
three conditions : (l) If there takes place the physical contact 
of an ultimate atom with another one, while making their 
motion in great speed by the process of natural transformation, 
then the first paramanu is resisted in itself and can resists the 
other paramanu with which it comes into contact. (2) Having 
combined with other paramanu or skandha by virtue of its 
property of cohesiveness and dryness, a paramanu loses its 
individuality (or discreteness) fora certain period of time. (3) 
It is resisted in its motion at the last border of the Universe 
because of the absence of Dharmastikaya (Principle of Motion) 

1. Tivihe poggalapadighate, pa tam paramanupoggale para¬ 
manu poggalam pappa padihanijja. lukkhattae va padi- 
hanijja, logamte va padihanijja, Sthananga, 3. 211, 

3. 4. 211. 
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in A] ok a (Non-Universe). Thus according to three kinds of 
resistance, three names have been attributed to the resistance 
obtained by a paramanu, viz. vegapratighata, bandhaparinama- 
pratighata and upakarabhavapratighata. 1 

A paramanu is resisted by another one on the way of its 
motion because of their respective properties of impassability 
or impenetrability, when they come into contact with each 
other in their motion. A paramanu bound by combination with 
another one or other paramanus exists collectively with other 
paramanus in a skandha (aggregate). In this way it is resisted 
by its own individual condition. This resistance of a paramanu 
is the cause of the perceptible multifariousness of the Universe. 
According to the physical sciences also, these interactions give 
rise to “the existence and behaviour of matter in bulk.” 2 In 
the movement of an ultimate atom Dharmastikaya (Principle 
of Motion) is assistant on account of its support in the motion, 
so it is to take the support of Dharmastikaya in its activity and 
motion. It cannot make any activity and motion without this 
support in spite of its having the capacity of making motion 
and activity. 

Dharmastikaya is co-existensive with the space of the 
Universe, but it does not exist in the Non-Universe. A para¬ 
manu cannot go there because of being inactive and immobile 
in the absence of Dharmastikaya. Therefore, it is resisted and 
stopped at the last border of the Universe, when it reaches 
there by making motion in great speed in one samaya. 

The following rules of Pratighatatva and Apratighatatva 
(resistance and non-resistance) emerge out of the discussion on 
the speed and resistance of paramanu. If any moving ultimate 
atom does not meet another moving ultimate atom in its way 
of motion with any speed, then it cannot be resisted. In this ■ 

1. \ atastrividham pratighatamamananti bhagavantah, para- 

manunam bandhaparinamopakarabhavavegakhyam, 

TS., p. 368. 

2. Atoms and the Universe, p. 126. 
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way the occurrence of mutually opposing conditions resisting 
and non-resisting (pratighatin and apratighalin) in an ultimate 
atom has been accepted in Jaina Metaphysics. In the physical 
sciences also the existence of such mutually opposing condi¬ 
tions—resisting and non-resisting, in matter is explained by 
demonstration. As for instance, X-Ray is non-resisting in 
comparison with any gross matter of different kinds; it does 
not stop on its way, but it is resisted by the thick covering 
of glass. 

APRATIGHATA (NON-RESISTANCE) OF ATOM 

A paramanu (ultimate atom) is non-resisting in its motion; 
nothing can resist, obstruct and stop it in its motion in the 
Universe except the above mentioned three conditions. Hence 
it is not resisted in its movement to another place; it is capable 
to exist together there where many other ultimate atoms exist: 
it is capable to make activity independently of those of others; 
it is able to move from there without any resistance, while 
existing together with other ultimate atoms. As these four 
natures exist in an ultimate atom, so it is non-resisting. A 
moving ultimate atom cannot be resisted by any other matter, 
any being and any other substance in this way. It goes off from 
the midst of all by making movement. It accommodates itself 
in the space-point in which other matters or soul or other 
substances exist, having gone there. It can make activities like 
revolution, vibration, etc., by its independent state, while 
accommodating itself with others. An ultimate atom is non- 
resisting in itself and non-resisting also to another material 
substances from this view-point, i. e. it does not resist others. 
Thus it is fully independent in this respect. 

THE NYAYA-VAI§ESIKA VIEW ON MOTION 
OF PARAMANU (ATOM) 

According to the Nyaya-Vaisesika, there is supposed to be 
-two kinds of motion of free atoms, viz. creative motion and 
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non-creative motion. The creative motion produces conjunction 
of ultimate atoms, which leads to the formation of gross bodies 
and eventually of the material universe. This motion is genera¬ 
ted in ultimate atoms only on the eve of a new cosmic creation 
after the period of cosmic rest (pralaya). 1 The non-creative 
motion is not productive of conjunction or disjunction of ulti¬ 
mate atoms. It simply separates ultimate atoms from the space- 
points occupied by them and join (i. e. combine) them with 
the contiguous point of space. It may occasionally cause a 
kind of placing of atoms side by side or loose grouping of 
atoms, but it never conjoins them to be actually integrated nor 
to be composite bodies. 2 

No impact upon the process of creation is made by this 
motion; it is possible for atoms only during the period of 
cosmic rest. It is supplanted by the creative motion of the 
emergence of the necessity for creation. The only object of 
non-creative motion is to determine the duration of cosmic 
rest in terms of ksana resolved by each unit of such motion. 8 

There is no spontaneous motion of free atoms in these two 
cases, for Adrsta (uQseen force) is supposed to be the cause of 
creative motion. It leads the destiny of souls in accordance 
with their karmas and demands to be furnished with 
properly equipped bodies and suitable material world for 
the experience of pleasure and pain. Under the operation of 
this force atoms begin to move in order to combine into count¬ 
less varieties of objects. The non-creative motion is produced 
in this way, when a body is dissolved by a violent shaking or 
impact, the effect of which sets the atoms of the dissolved body 
in motion. The motion generates in atoms in turn the property 
of impulse (vega) which keep them going, i. e. vibrating (span- 
dana) continually during the whole period of cosmic rest. 4 

1. Studies in Nyaya-VaiSesika Metaphysics, p. 146. 

2. Ibid., p. 147; see NKuB., p. 91. 

3. Ibid., see NKu, Pt. 1, p. 333. 

4. NKuB., p, 91, vide Studies in Nyaya-Vai&esika Meta¬ 
physics, p. 147, 
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The fundamental difference between the Jaina and Nyaya 
Vaisesika systems of thought in regard to the motion of atom 
is this that the former maintains that the motion is the intri- 
nstic capacity in an ultimate atom, while the latter holds the 
view that the motion is not inherent in an ultimate atom but 
it is caused by Adrsta (unseen force) in the case of creative 
motion and it is generated by the effect of violent shaking of a 
body or impact in the case of non-creative motion. The Jaina 
view on oscillation and motion of paramanu ultimate atom) is 
nearer to the atomic motion of the physical sciences. 

As for example, “From X-Ray studies it is known that in 
crystalline solids the atoms are located at definite points in 
a lattice arrangement. The atoms vibrate about these lattice 
points, the amplitude of the vibration increasing with the rise 
in temperature. At the melting point, which occurs at a fixed 
temperature different for each crystalline substance, the ampli¬ 
tudes of the vibrations have become as large as to disturb the 
orderly arrangement of the atoms.” 1 

“The concept of oscillatory behaviour, or wave motion is a 
'basic one which finds wide application in atomic physics.” 2 
“The wave aspect of elementary particles is possible their most 
fundamental characteristic, and it is not possible to reduce this 
concept further by forming any adequate picture of what subs¬ 
tance, if any, is undergoing pulsation.” 8 

“The motion of atom of the physical sciences is demons¬ 
trated by the breaking up of atom, its smashing by the energy 
within itself and the emission of energy from it and the radia¬ 
tions from the radio active elements which consist of there 
distinct types—a-, jS—and y—rays. Radio active substances emit 
spontaneously either helium nuclei or electrons. These take 
place the radio active transformation in them. “When a nucleus 
is transformed into another, either by a—or P—decay, some 

1* Physics, p. 261. 

2. Atomic Physics, p. 12, 1, 4. 

3. Ibid. 
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■energy is released in the process, which is taken up as the energy 
of motion of the a—or the 9 — particle with surplus appearing 
as y—rays. The energy released from the nucleus may be quite 
‘high of the order of millions of electron-volts.” 1 

As to vega-pratighata of paramanu conceived in Jaina 
Philosophy it can be said that the physical sciences contain a 
parallel view in regard to the collision of atomic particles. “In 
any elastic collision, say between two billiards balls, the total 
energy and the total momentum before and after the collision 
must be the same. If one ball makes a head-on collision with 
another at rest, the first will come to a stop aad the second will 
carry on in the forward direction with the energy and momen¬ 
tum previously had by the first particles. In off-centre collisions 
both balls will be set into motion at right angles to each other, 
and the direction and energy of each of the balls can be simply 
calculated from the conservation of laws. Similarly, if atomic 
particle collides with a helium nucleus, both are set in motion 
at light angles to each other. We can often observe the path of 
both particles after collision in a cloud chamber and verify that 
the laws of conservation of energy and momentum hold for 
nucleus processes.” 3 '‘Neutrons themselves are last detected by 
making them collide with protons, i. e. by letting the neutron 
beam pass through a hydrogeneous medium, say water or para¬ 
ffin wax. Since the neutron and the proton have approximately 
the same mass, their collision is analogous to that between two 
billiards balls. In a head-on collision the neutron is brought to 
rest and the proton is emitted in the forward direction with the 
whole energy. In off-centre collisions the proton may be emitted 
at different angles but from the angle of emission and from 
the energy of the proton the energy of the neutron can be 
deduced.” 3 

In regard to Bandha-parinama-pratighata of paramanu a 

1. Atomic Physics, p. 65. 

2. Atoms and the Universe, p. 84. 

3. Ibid., p. 87. 
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similar theory is found in the physical sciences, “Every atom 
exerts a force upon every other atom. The details and the 
magnitude of the force vary as between one type of atom and 
another, but in general the force is always a force of attraction 
when the atoms are at a distance apart greater than their 
normal diameters, changing to a force of repulsion if the atoms 
are forced very close together. Thus there will be a tendency 
for atoms because of their force of attraction to draw together 
and stick.” 1 

The Jaina view of upakarabhava-pratighata of paramanu 
compares well with the view of modern science that beyond 
the borders of the finite universe even the light rays do not 
travel, as nothing lies beyond, probably nothing manifested; 
“light rays, apparently going in a circle, returning boomerang¬ 
like to their point of departure.” 2 That is to say, they are 
resisted or checked like piramanus of Jaina philosophy at the 
last border of Loka (Universe) because of the absence of the 
support of motion. 


1. Atoms and the Universe, p. 126. 

2. Mystries of Space, p. 5. 



NINTH CHAPTER 


TRANSFORMATION OF MATTER 

(PUDGALA-PARII^AMA) 

Matter (Pudgala) undergoes transformation ; there takes 
place the external and internal transformations in its attributes. 
The change in the character of the qualities of a substance is 
parinama (transformation) 1 which is brought about by the 
applied process or the natural process without giving up its 
own class or nature. 2 Generally an attainment of another state 
by giving up one state is called parinama. No substance is 
absolutely permanent by any means nor is it destroyable by 
all means, for this reason, it is proper to admit parinama of 
each substance. 3 From this point of view it is beginningless and 
is having a beginning also. 4 As for instance, parinama of 
Matter is adimat (having a beginning); 5 an ultimate atom 
undergoes two kinds of parinama, viz. gatiparlnama (transfor¬ 
mation of motion) and gunaparinama (transformation of qua¬ 
lity). An ultimate atom having equal guru will transform an¬ 
other ultimate atom having equal but dissimilar guna because 
of its combination with another ultimate atom or molecule. 
An ultimate atom having higher degrees of gunas (qualities) 

1. Parinamo avasthantaragamanaih na ca sarvatha hyavastha- 
nam, na ca sarvatha vina&ah parinamastadvidabhistah 
vide Syadvadnianjarl, p. 205. 

2. Dravyasya svajatyaparityagena prayogavisrasalaksano vika- 
rah parinamah R.V., 5. 22. 10. 

3. Parinamo avasthantaragamanaih na ca sarvatha hyavastba- 
nam na ca sarvatha vinasah parinamastadvidabhistah, 
Syadvadmanjarl, p. 205. 

4. Aoadiradimamsca, TS., cb. V. 43. 

5. Rupisvadiman, TS., ch. V. 43. 
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will transform an ultimate atom having lower ones. 1 It is explai¬ 
ned in the Tattvarthadhigama Sutra that some skandha 
(molecule) is formed by the process of combination of ultimate 
atoms, some by that of dissociation of molecules and some 
by both the processes of combination and dissociation of ulti¬ 
mate atoms 2 or molecules. When one binary molecule is for¬ 
med by combination of two discrete ultimate atoms, then it is 
called dvipradesika skandha produced by combination of two 
ultimate atoms. Similarly, tripradesika skandha (molecule 
having three units of matter), catusprade^ika skandha (mole¬ 
cule having four units of matter), samkhyatapradeSika skandha 
(molecule having countable units), asamkhyatapradesika (mole¬ 
cule having countless unils), anantapradeiikaskandha (molecule 
having infinite units) up to anantanantapradesikaskandha 
(molecule having infinitefold infinite units) arc formed by 
combination of three, four, countable, countless, infinite and 
infinitefold-infinite ultimate atoms, 3 respectively. 

The smaller and smaller skandhas which are formed by th e 
process of disintegration of larger skandhas can be found as 
anantaDantapradeiikaskandha up to dvipradesikaskandha 4 
(molecule having two units) 

When, on the disintegration of any skandha a new skandha 
is formed by the process of combination of some other material 
substance with the part of that skandha at the very moment, 
then that skandha is stated to be formed by the joint process of 

1. Bandhe samadhikau parinamikau, TS., ch. V. 36. 

2. Sanghatadbhedat sadghatabhedaditebhyastribhyah karane- 
bhyah skandha utpadyante dvipradesadyah, 

TS., Bha , 5. 26, p. 366. 

3. Tadyatha-dvayoh paramanvoh sanghatat dvipradeiah, 
dvipradesasyano&ca sanghatattripradc&alj, egam samkhyeya- 
namasamkhyeyanam ca pradefcanam sanghatat tavatpra- 
desah, TS., Bha., p. 367. 

4. Esameva bhedad-dvipradesaparyantah. TS. Bha., 5. 26, 
p. 370. 
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combination and dissociation of parts of skandha. Such skan- 
dha» also can be dvipradesikaskandha up to anantanantapra- 
deiikaskandha.' 1 It should be understood for skandhas having 
more than two units that skandhas having three units, four 
units, etc., are formed by combination of three, four, etc.— 
discrete ultimate atoms also. And tripradesikaskandha can be 
produced by combination of an ultimate atom with dvipradesi- 
kaskandba and catu$prade4ikaskandha by combination of two 
or one ultimate atom with dvipradeiika or tripradeiikaskandha 
respectively by the gradual order. 3 

An ultimate atom is not an effect of any material substance, 
for this reason the combination of material substance is not 
possible in its origination. It has been accepted as eternal; 
nevertheless, here its origination which is spoken of in the 
sutra, “Bhedadanuh” is explained from the point of view of 
paryaya (mode), i. e. an ultimate atom is eternal as substance, 
but it is also producible (janya) from the modal point of view. 
The states of its existence sometimes as a constituent element 
of a skandha and sometimes as a discrete atom, because of 
being dissociated from a skandha are its paryayas (modes or 
particular conditions). The discrete state of it (viSakalita ava- 
fltba) originates by disintegration of a skandha for this reason, 
here the purport of the statement “origination of ultimate atom 
by a process of disintegration” is this much that an ultimate 
atom having the discrete state is an effect of the disintegration 
of a skandha, but not a pure ultimate atom.” 

It is further explained that imperceptible skandhas having 

1. Eta eva ca sanghatabhedabhyamekasamayikabhyam dvi- 
pradeSadayah skandha utpadyante, anyasanghatenanyato 
bhedeneti, Ibid. 

2. TS., p. 370. 

3. Bhedadeva paramanurutpadyate, na sanghataditi, 

TS. Bha., p. 371; 

see also the Commentary of Siddhasena Ganin, TS., p. 371. 
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an efficient cause can be perceptible. 1 There are different kinds 
of transformation of Matter; therefore some skandha is inap¬ 
prehensible to the sense of vision, while some is apprehensible 
to the sense of vision. A skandha which is imperceptible beca¬ 
use of beiDg fine, can be perceptible by its gross transformation, 
having given up the state of its fineness or fine transformation. 

In such a formation of that skandha both the causes—disinte¬ 
gration and integration are conditions. When on the cessation 
of suksmatvaparinama transformation of fineness in any skandha 
there originates sthulatva-parinama (transformation of gross¬ 
ness) then some new ultimate atoms must necessarily combine 
with that skandha, but some ultimate atoms dissociate also 
from it. On the cessation of suksmatvaparinama an origin¬ 
ation of sthulatva-parinama takes place not merely by combin¬ 
ation of combined ultimate atoms or only by dissociation of 
dissociated ultimate atoms. Without sthulatvaparinama no 
skandha can become perceptible. For this reason, here as a 
rule it is said that a perceptible molecule is formed by both the 
process of disintegration and integration. 2 

1. Bhedasanghatabhyam caksusah, TS., 5. 28, p. 372; 
Bhedasangbatabhy am caksusah skandhah utpadyante 
acaksusastu yathoktat saiighatad-bhedat saiighatabhedacceti, 
TS. Bha., 5. 28, p. 372. 

2. Svata eva parinativisesaccaksusatvaparinamabhajo badarah 
skandhah sanghatabhedabhyamutpadyante ityetanniya- 
mayate apare varnayanti sanghatadeva skandhanaroatmala- 
bhasiddherbhedasanghatagrahanamanarthakam, caitadevam 
tadvisesajnapanarthatvat, na sarva eva sanghataseaksusa 
grahyah, yato anantan3ntanusamhatinispadyo’ api skandho 
badaraparinatimanevanayanadigocaratam pratipadyate, na 
4esa iti evaih ca vyacafcsananarii bhedagrahanamanartha- 
kameva syat taccayuktam, yatah suksmaparinamo paratau 
sthaulyaparinamah, tatra ca yatha s&mhanyate paramanava- 
statha bhidyante api kecanetyatah sanghatabhedabhyame - 
va caksusa nispadyante na saiighatadeveti, TS., p. 372. 
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Two meaning of the word ‘Bhcda’ are implied : (1) disinte¬ 
gration of skandha, i. e. a dissociation of ultimate atoms from 
it and (2) on the cessation of the previous transformation an 
origination of another transformation. The purport of the 
above sutra 1 has been taken up by accepting the first one bet¬ 
ween them. According to the second meaning, when any fine 
molecule attains a gross transformation capable to be apprehen¬ 
ded by the sense of sight, i. e. on the cessation of imperce- 
ptibility, it becomes apprehensible to the sense of sight, 2 then a 
gross transformatian (badaraparinama) is a condition in its 
becoming as such, which is conditional upon the combination 
of particular number ofinfinite discrete ultimate atoms (Sam- 
ghata). Not only the new gross transformation on the cessation 
of the former transformation-like fineness is the cause of Us 
becoming perceptible nor only particular infinite number of 
ultimate atoms is the cause of its becoming perceptible, but 
both the transformation and the said number-like combination 
are the causes of its becoming perceptible. Although the mea¬ 
ning of the word ‘Caksusa’ of the aphorism “Bhedasanghata- 
bhyam caksusah”, denoting a skaadha apprehended by the 
eye, appears to be correct; nevertheless, here the characteristic 
meaning of all the sense-organs are implied by the word ‘caks- 
usa\ According to this interpretation, the meaning of the sutra 
is that dissociation and combination—the two causes are the 
conditions in the becoming of all intangible skandhas to be 
tangible to the senses. On account of there being unlimited varie¬ 
ties of material transformation, as the previously intangible 
skandha can be later tangible to the senses due to the causes 
like disintegration and integration, so a gross skandha also be¬ 
comes fine. Not only this much, for a skandha apprehended by 
more senses becomes apprehensible to a few senses due to the 

1. Bhedasarigbatabhyam caksusah, TS. V. 28. 

2. Ubhabhyam bhedasaiighatabhyamekakalabhyam caksuia 
bhavanti, caksurgrahanacea samastendriyaparigrahah, 

TS., p, 373. 
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varieties of transformation, e. g, the things like salt, resinous 
substance, etc., can be apprehended by the four senses, viz. 
the senses of sight, of touch, of taste and of smell, but they can 
also be apprehended by only the senses of taste and smell be* 
cause of its being diluted into water. 1 

As to the point of the cause of the origination of intangible 
skandha (molecule) it is explained that the three causes of the 
origination of skandha have been discussed in general way in 
the twenty-sixth aphorism “Sarighatabhedebhya utpadyante”— 
here only the particular discussion is made on the causes of 
becoming of particular skandha or of the origination of a per¬ 
ceptible skandha from its imperceptible state. For this reason, 
according to that general rule, the causes of the origination of 
acaksusa skandha (imperceptible molecule) are only three, viz. 
bheda, sarighata and bhedasahghata (disintegration, integration 
and disintegration-integration). 


KINDS OF PUDGALAPARIl^AMA (TRANS¬ 
FORMATION OF MATTER) 

There are mainly ten kinds of paramanus 2 taking 
place in Matter, viz. varnaparinama (transformation of 

1. Ta eva badarasta eva ca punah suksma iti, yato vicitrapari- 
namah pudgalah kadacid-badaraparinamamanubhuya jala- 
dharasatakratucapasaudaminilavanasakaladikamatha pas- 
cadalaksanTyaparinatnamatmasvarupavasthanasvabhavama- 
tisuksmamadadate karanantaragrahanalaksanatara va 
bhajante lavanahihguprabhrtayah sucanlyaparinamasca 
jantiva punarapi viyati paritah sakaladigantaravarodhivari- 
dharasvadina sthulenakarena parinamante, TS., p. 373. 

2. Pamcavihe poggalapariname pannatte tamjaha. vanna- 
pariname gamdhapariname rasaparinacne phasapariname 
and samthana pariname, BhS., 8. 10. 355; 

Ajlvapariname.. .dasavihe pannatte tamjaha - barndhapari- 
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colour), gandhaparinama (transformation of smell), rasapari- 
nama (transformation of taste), spariaparinama (transformation 
of touch), samsthanaparinama (transformation of shape), 
bandhanaparinama (transformation of binding or combination), 
gatipan'nama (transformation of motion), bhedaparinama 
(transformation of division), agurulaghugunaparinama (trans¬ 
formation of neither heaviness nor lightness) and Sabdapari- 
pama (transformation of sound). 

The transformation of colour, smell, taste and touch 1 takes 
place in all forms of matter as a result of integration and 
disintegration of forms of Matter by the applied, natural and 
applied-cum-natural processes. These ten kinds of parinama of 
Pudgala are divided into the following kinds on the basis of 
their respective numbers. Hence varnaparinama is of five 
kinds, viz. kalavarnaparinama (transformation of black colour) 
up to suklavarnaparinatna (transformation of white colour); 
gandhaparinama is of two kinds, viz. surabhigandhaparinama 
(transformation of pleasant smell) and durabhigandhaparipama 
(transformation of unpleasant smell); rasaparinama is of five 
kinds, viz. tiktarasaparinama (transformation of bitter taste), 
katukarasaparinama (transformation of sour taste), aralarasa- 
parinama (transformation of acidic taste), kasayarasaparinama 
(transformation of astringent taste) and madhurarasaparinatna 
(transformation of sweet taste); sparsaparinama is of eight 
kinds, viz. karka§aspar§iparinama (transformation of hard 
touch) up to ruksasparsaparinama (transformation of dry 
touch); samsthanaparinama (transformation of shape) is of five 
kinds, viz. parimandalasamstbanaparinama (transformation of 
one material substance into spherical shape) up to ayatasam- 

name, gajpariname, samthanapariname, bheyapariname, 
vannapariname, gamdhapariname, rasapariname, phasa- 
pariname, agaruyalahuyapariname, saddapariname, 
Pannavana., 13. 417. 

1. SparSadayah paramanusu skandhesu ca parinamaja eva 
bhavanti, TS. Sha., 5. 24, p. 364. 
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sthanaparinama (transformation of one material substance into 
rectangular shape), 1 There are stated to be two kinds of 
bandhanaparinama (transformation of binding), viz. snigdha- 
bandhanaparinama (binding transformation of matter by cohe¬ 
siveness) and ruksabandhanaparinama, (binding transformation 
of matter by dryness). The combination of forms of Matter 
takes piace due to the cohesive (attractive = positive) and dry 
(repulsive=negative) forces of unequal degrees, but it does not 
occur in the case of equal cohesive force nor in that of equal 
dry force. That is, no combination takes place between two 
particles of matter having equal degree of the same property. 
But there is found to happen a combination of two particles of 
matter having unequal degrees of force of cohesiveness by two 
units more with cohesiveness and unequal degree of dryness by 
two units more with dryness. But no combination is possible to 
take place between the particles of matter having the lowest 
degree of two properties whether unequal or equal. 2 

In the process of combination the higher degree of property 
transforms the lower ooe, a according to the Svetambara view 
both the svetambara and Digambara views regarding the 
rules of combination of matter will be discussed in the tenth 
chapter in detail. 

It is explained further that g.Uiparinama (motion-trans¬ 
formation of matter) is of two kinds, viz. sparsagatiparinama 
(transformation of tactile motion of nutter, e. g. drawing 
pitcher goes down to the bottom of water by touching water) 
and asparsigati (transformation of non-tactile motion of 
matter) or dlrghagatiparina na (long-circuit motion-transform- 

7 . BhS,, 8. 10. 355; PV., 13; Samavayanga, 22. 

2. Goyama ! duvihe pannitte, taihjaha niddhabam Jhana- 
parinams, lukkhabaihdbanipariname ya, samaniddhayae 
bamlhe na hoi satnalukkhayae vi na hoi vemayaniddhalu- 
kkhattancna bamdho u kharndhanim, niddiussa niddhena 

duyahie nam lukkhassa duyahie rum niddhassa lukkhena 
uvei bariidho jahannavajjo visamo samo va, Pannavana., 13. 

3. Bandhe adhikau parinamikau ca, TS., V. 36. 
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mation) and hrasvagatipariflacna (short-circuit motion transform 
ation). 1 Bhcdaparinama (transformation of matter by division) 
is of five kinds, viz. khandabhedaparinama (transformation of 
matter by the division of it into parts), e. g. separate parts of 
a broken pitcher up to utkarabhedaparinama (transformation 
of matter by division like sawing, e. g. the sawing of a piece 
of timber). There is stated to be one kind of agurulaghu- 
parinama, as it is taking place in all substances constantly by 
rhythmic rise and fall, while 4abdaparinama (transformation of 
sound) is of two kinds, viz. surabhisabdaparinama and 
durabhisabdaparinama (transformations of pleasant and un¬ 
pleasant sounds). 2 

Besides, there are stated to be five kinds of indriyavisaya- 
pudgalaparinama (transformation of sense-object-matter), viz. 
srotrendriyavisayapudgalaparinama (transformation of auditory 
sense-object-matter) up to sparsendriya-visaya-pudgalapari- 
nama (transformation of tactile sense-object-matter). They are 
again sub-divided into different kinds. Srotrendriyavisiyapud- 
gaiaparinama is of two kinds, viz. surabhisabdaparinama 
(transformation of pleasant sound and durabhisabdaparinama 
(transformation of unpleasant sound). Thus cakgurindriyavisa- 
yapudgalaparinama is of two kinds, viz. surupaparinama (trans¬ 
formation of matter into beautiful object) and durupaparinama 
(transformation of matter into ugly object) and thus surabhi- 
gandhaparinama (transformation of matter into unpleasant 
smell) and durabhigandhaparinama (transformation of matter 
into unpleasant smell); thus surasaparinama and durasapari- 
nama (transformation of matter into good and bad tastes) and 
a susparsaparinama and duhspariaparinama (transformation of 
matter into good and bad touches) respectively of the remai- 


J. Gaipariname...Goyama ! duvlhe pannatte tamjaha phusa- 
managaipariname ya aphussamanagaipariname ya ahava 
digghapariname ya hassaparinarne ya, Pannavana, 13. 418. 
2 . Parmavana, 13. 
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ning sense-object. 1 AH these sense-objects i. e. matters undergo- 
transformation into favourable and adverse states according to 
chemical behaviour. 

Pleasant sounds (matters) undergo transformation into 
unpleasant sound and unpleasant sounds into pleasant sounds; 
beautiful matters change into ugly matters and ugly matters into 
beautiful matters; pleasant matters undergo transformation into 
unpleasant ones and vice versa, good tasteful matters into bad 
tasteful-ones and vice versa, matters of pleasing touch into- 
matters of painful touch and vice versa. 3 


THE SAMKHYA-YOGA VIEW ON TRANS¬ 
FORMATION OF MATTER 

According to the Samkhya-Yoga philosophy, Prakrti, the 
fundamental cause, is all-pervasive; it is outside the scope of 
beginning and end in time. There is the finest seed of motion 
and rest in it and it cannot exist even for a moment without 
undergoing transformation into newer and newer forms. It 
preserves its own fundamental nature as permanent because 
of there being such nature in it. There is the capacity of expan-« 
sion in it, i. e. to undergo transformation from the finest 
conditions into fine conditions and from the fine into the 
grossest material state by such order on account of which 
it is only one Reality. Just as the seed of a banyan tree 
brings forth into existence a huge banyan tree, just so the 
Prakrti gives form to the multifarious universe by self¬ 
generated capacity without the impetus of any other entity. 

“Change is taking place everywhere, from the smallest and 
least to the highest. Atoms and reals are continuously vibrating 
and changing places in any and every object. At each moment 
the whole universe is undergoing change, and the collocation. 

1. JIvabhigama, 191-192. 

2. I^ayadhammakaha, 92; JIvabhigama, 191, 192. 



Transformation of Matter 


299 


of atoms at any moment is different from what it was at thr 
previous moment.” 1 

Energy (Rajas) works on the original infinitesimal units of 
Mass (Bhutadi), absolutely homogeneous and absolutely inert 
and ubiquitous, being devoid of all physical and chemical 
characters (rupadibhirasamyutam) except quantum (paricchi- 
nnatva parinama)”. The action of Energy on the original units 
produces the infra-atomic unit-potentials (tanmatras) charged 
with different kinds of Energy. It “represents the subtile 
matter—vibratory, impingent, radiant, etc. instinct with poten¬ 
tial energy.” These “potentials” arise from the unequal aggre¬ 
gation of the original Mass-units in different proportions and 
collocations with an unequal distribution of the original Energy 

(Rajas ).”2 

Dr. B. N. Seal explains the Samkhya process of transfor¬ 
mation of matter in this manner; “the potentials lodged in 
subtle matter must undergo peculiar transformations by new 
grouping or collocations to be classed among sensory stimuli- 
gross matter being supposed to be matter endowed with pro¬ 
perties of the class of sensory stimuli, though in the minutest 
particles thereof the sensory stimuli may be infra-sensible 
(atlndriya but not anudbhuta).” 3 

“First, the “potential” of the sound-stimulus is lodged in 
one class of Tanmatras—particles which possess the physical 

1. History of Indian Philosophy, Vol. I. p. 250, 

2. The Positive Sciences of the Ancient Hindus, pp. 24-25; 
Tanmatrarupadeh kim karanam iti cet svakaranadravya- 
nam nyunadhikabhavena anyo’ anyajh prati samyogavisesa 
eva svajatlyopastambhadina vrddhihrasadikam ca yuktam. 
Vide The Positive Sciences of the Ancient Hindus, p. 25. 

3. Tasmimstasmimstutanmatrah te ca’ avisesinah, te ca padar- 
thah fcantaghoramudhakhyaih sthulagata&abdadivisesaih. 
6unya ekarupatvat, tatha ca santadivisesasunyasabdadima- 
ttvameva bhutanam ^abdaditanmatratvam. 

Vide The Positive Sciences of the Ancieat Hindus, p. 25. 
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energy of vibration (parispanda), and serve to form the radicle 
of the ether-atom (akaSaparamanu); then the potential of the 
tactile stimulus is lodged in another class of Tanmatras, 
particles which possess the physical energy of impact or mech¬ 
anical pressure in addition to that of vibration, and serve to 
form the radicle of the air-atom (vayu-paraman j), next, the 
potential of the colour-stimulus is lodged in a third class of 
Tanmatras, particles, which are charged with the energy of 
radiant heat and light, in addition to those of impact and 
vibration, and serve to form the nucleus of the light and heat 
corpuscle (teja paramanu), then the potential of the taste- 
stimulus is lodged in other Tanmatras, particles which possess 
the energy of viscous attraction, in addition to those of heat, 
impact, and vibration and afterwards develop into the atom 
of water (ap paramanus) and lastly, the potential of the smell- 
stimulus is lodged in a further class of Tanmatras, particles 
which are charged with the energy of cohesive attraction, in 
addition to those of viscous attraction, heat, impact and 
vibration, and which serve to form the radicle of the 
earth atom.” 1 


transformation of matter in the 
nyaya-vaisesika philosophy 

Transformation of Matter takes place in the form of che¬ 
mical action in its different forms in accordance with the 

1. The Positive Sciences of the Ancient Hindus, pp. 25 26; 
Sadvisesah tadyatha sabdatanmatram sparsatanmatram 
rupatanmatram, rasatanmatram. gandhatan.natram ca 
ityekadvitricatuspanealaksanah sibdaiayah pancavisesah, 
Vyasabhasya on Yogasutra, 19, pada It, p. 88; 

Ahahkarat sabdatanmatram tatascahahkarasahakrtat 
sabdatanmatrat sabdasparligunam sparsatanmatram 
evamkramena ekaikagunivrddhya tanmatrani utpadyante, 
Samkhyapravacanabhasya, 1.62; 
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foliowing rules ; (1) Karanagunapurvakah karyaguno drstah, v 
(2) samanajatlyasamyogah dravyarambhakah na vijatlyasa- 
myogah, (3) apakajaruparasagandhasparsaparimanaikatvaika- 
prthaktvagurutvadravatvasnehavegah karanagunapurvakah and 
(4) ruparasagandhanusnaspariasabdaparimanaikatvaikaprthak- 
tvasnehah samanajatyarambhakah. 3 

The Nyaya Philosophy agrees with the Vaisesika on this 
point “karanagunapurvakah karyaguno drstali” (the quality 
of the composite product is produced by the corresponding 
quality of the constitutive cause as a rule). But it differs from 
the latter in regard to a particular class of events, viz. the 
emergence of new qualities in earth bodies due to the action 
of heat. That is, it is a kinds of conjunction of the taijasa 
(fiery) elements by which the previous colour, etc., of the earth- 
atom arc destroyed and another colour, etc., are produced in 
their place. 

On the contact of an earthly object with fire in a furnace 

Sabdadlnarh murttisamanajallyanaih ekah parinainah 
prthivlparamanuh tanmatravayavah bhutantaresu api 
SDehausnyapranamitva avakaSadanani upadaya samanyath 
ekavikararambhah samadheyali, Vyasabhasya; 

Su. 14, pada IV; 

Tadyatha gandhatanmatram varjjayitva catustanmatranarii 
snehajatlyanam ekah parinamah jafaparamanuh tesam ca 
mahajaladih, evam gandharasau varjjayitva ausnyajatl- 
yanam tritanmatjanam tejo’ anuh tebhyah mahatejadih 
evam gandharasarupanam varjjanat dvabhyam vayvanuh 
tebhyah mahavavyadih, evam iabdatanmatradahahkara- 
ihsasahakrtat, akaSanuh tebhyah mahakasadih, 

Vij hanabhiksu remarks: atra darsane ayam siddhantah 
Sabdaditanmatrapancake kathinyasnehadivyangyah. 

prthivltvadijatlyah santi, Ycgavarttika, Su, 14, pada IV, 
Vide P. S. A. H., pp. 26-27. 

1. VS., II. I. 24. 

2. PPBha., Gunapadarthanirupanam. 
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a motion is generated in the ultimate constituent particles of 
it through the forcible contact (abhighata) or impulsion 
(nodana) 1 of fire. As a result of this motion the disjunctions 
are generated by it in its turn; they cause the destruction of 
the conjunctions in existence between the various parts of the 
composite and finally convert them to their ultimate particles. 
Later, on the destruction of their qualities by these particles, 
again fresh qualities are generated in place of the old ones by 
a fresh similar contact of fire. They are called pakajas (trans¬ 
formed by chemical action). There are stated to be two kinds 
of paka (chemical action), viz. pllupaka and pitharapaka. 2 

Pllupaka 

An unbaked earthen pot is black, but after it is burnt in 

1. Parthivaparamanurupadlaam pakajotpattividhanam gha- 
taderamadravyasyagnina sarhbaddhasyagnyabhighatanno- 
danadva tadarambhakesvanusu karmanyutpadyante tebhyo 
vibhagebhyah samyogavina&ah samyogavinasebhya^ca 
karyadravyam vinaiyati tasmin vinaste svatantresu para- 
manusvagnisamyogadausnyapeksacchyamadlnaih vinasah 
punaranyasmadagnisamyogadausnyapeksat pakaja jayante, 
PPBha, Pakajaprakaranam. 

2. Karanagunapurvakah prthivyam pakajah, VS., 7. 1.6; 
Pllavah-paramanava eva svatantrah pacyante, tatraiva 
purvarupanasagrimarupadyutpattih karanagunaprakramena 
cavayavinirupadyutpadyate iti pllupakavadinah, 

VSU., 7. 1. 6; 

Tatrakaryakaranasamudaya eva pacyate iti pitharapaka- 
vadinah, Ibid., PPBha., Pakajaprakaranam; 
ParthivaparamanurupadTnamiti yadyapi paramanava eva 
prthivl tathapi te karyarupaprthivyapeksaya parthiva 
ucyante...yatra purveSam vina&adaparesamutpadastameva 
prakaram darsayati-..etc. NK„ p. 107; KV., p. 183; 
NM., Pt. II., pp. 11-12; Udyotakara, chap. III, Ahnika 1, 
Sutra 4. 
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the potter’s fuVnace, it becomes red all over, both inside and 
outside. There is a controversy on this simple phenomenon 
leading to the question whether does the pot undergo a com¬ 
plete disintegration when acted upon by the fire in the furnace 
under the influence of fire or does it remain intact in its 
structure. Does the change of colour from black to red take 
place in the atoms or in the body with its structure intact ? 
The Vai4esika maintains that when the unbacked earthen 
pot, etc., are brought into contact with fire, motion is 
produced in the atoms of it by the forcible striking (abhighata) 
or pressure (nodaaa) of fire. Disjunction is produced by this 
motion in the constituent of the pot and it is followed by the 
destruction of the conjunction existing between the various 
constituents of the composite and finally their splitting up 
into atoms. After the complete disintegration of the body of 
the unbaked earthen pot a second impact of fire-particles upon 
the isolated atoms (ptlu-anus) destroys their original attributes 
like colour, etc., and coverts them to their original conditions. 
A third impact of fire, which occurs, generates fresh attributes, 
i. e. red colour, etc., in these atoms in place of the old ones. 
Thereafter, a reverse motion is generated by the influence of 
the unseen force of the individual selves in the liberated and 
homogeneously transformed atoms which combine together by 
itwos. The combination of the red dyads results in the corres¬ 
ponding triads, thus the process leads to the production of the 
red pot of the original magnitude and shape. 1 

The merit of the theory of Pllupakaja (chemical action in 
isolated atoms) is that it follows strictly the dictum “The qua¬ 
lity in the effect is necessarily the outcome of the correspon- 

1. Apake nihksiptasya ghataderamadravyasya vahnina noda- 
nadabhighatadva tadarambhakesu paramanusu dravya- 
rambhakasamyogavirodhivibhagenarambhakasamyoganase 
dravyanaSavasyambhavat drsyate hi sthalyamahitanam, 
etc. VSU„ 7. 1.6: PPBha., Pakaja prakaranatn. 
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ding quality of the cause.” 1 That is to say, according to the 
Vai&esika doctrine of Pllupakaja, the emergence of new qua¬ 
lities takes piace in the isolated atoms (plius) as a result of 
the action of heat. 

Fitharapaka 

The theory of Pitharapakaja propounded by the Naiyayikas 
maintains that the change of qualities takes place in the whole 
body (pithara), remaining structurally intact, 3 as a result of 
the action of heat on the following grounds. It is perceived 
that a pot remains structurally intact even when it is being 
burnt by the fire inside the potter’s furnace. 3 The recognition 
of the identity of the burnt pot and ihe unbaked one is not 
invalidated by a subsequent experience, but it stands as conclu¬ 
sive proof against the Vaisesika view which holds the two pots 
to be entirely different both numerically and qualitatively. 4 
Secondly, it will be very difficult to explain the point how does 
the pot pieserve its position when placed on the furnace which 
also is disintegrating by the action of heat, if the Vaisesika 
theory of the decomposition of bodies by the action of heat is 
considered to be valid. 6 Thirdly, the Vaisesika theory of who¬ 
lesale destruction and reaction makes it difficult to explain the 
question how should the reconstituted pot possess the seme 
magnitude and shape as the original unbaked pot. Fourthly, it 
seems to be peculiar that an absolute new pot is found to exist 
exactly in the same condition in which the unbaked pot was 

1. VSU., 7. 6, PPBha., Pakajaprakaranam, 3. VS., 7. 1. 6 

2. VSU., 7. 1.6; PPBha., Pakajaprakarancm; MK., p. 107; 
K.V., p. 183; MM., Pt. II, pp. 11-12; Udyotakara, chap. 
Ill, Ahnika 1, Su 4. 

3. VV., p. 447 (Vyomavatl)—a commentary on PPBha. by 
Vyomasivacarya ed. CSS. “Evrm ghotadlnamavastbayit- 

vam/na ca ghatadervinaie kardamadibhirvina punarutpa- 
ttiyukta, etc. 

4. VV„ p. 447. 

5. VV., p. 447. 
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placed, even though it is entirely annihilated and an absolutely 
new one is produced. 1 “The change of position is, however, a 
matter of natural expectation, as is seen to be the case with 
bubbles of water among which the disappearance of one is 
followed by the appearance of another but not necessarily in 
the same place.” 2 Fifthly, the reproduction of the pot from the 
atoms into which the old pot was dissolved is supposed to take 
place without the essential conditions of the wheel, the staff, 
the measuring rod, etc., and without the activity of the potter. 

It seems to be a miracle, for the accepted law of causation is 
given here a wide scope 3 against the ordinary course of expe¬ 
rience. 

The Naiyayikas deals with the question how does fire enter 
into the structure of the pot inside and outside without destro¬ 
ying it in this manner that the particles of fire can enter into 
its structure through its pores, for the porosity of the body of 
the pot is an undeniable fact proved by the oozing out of water 
particles out of it or the coolness of the outer surface. 4 The 
porosity of an earthen body is demonstrated by the conduction 
of heat through it to boil the water or by the boiling of the 
paddy inside the pot without destroying it by way of decom¬ 
position and recomposition. The conduction of fire into the 
structure of the pot is not resisted by the pot nor the entry of 
the fire particles into it disintegrates its structure, for it is not au 
absolutely compact and impervious body which might not allow 
the penetration of fire into it. The entry of the minute particles 
of fire through the pores into its structure, though a mass of 
fire cannot effect an entry into it, makes the baking of the 
whole pot inside and outside. 6 

1. VV . p. 447. 

2. NP., p. 312, vide Studies in Nyaya-Vaisesika Metaphysics, 

p. 96. 

3. Na ca ghatadervinaii kirmaiibhirviua puaarutpattiryukta, 

VV., p. 447. 

4. VSU., VII. 1. 6. 

5. Ye brjavayavaste purvvavyuhaparityagena vyuhantarama- 
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SrTdhara contends this theory of the Naiyayikas by raising 
the point that atoms and dyads constituting the body of the 
pot are not porous, for atoms are indivisible and dyads are 
devoid of extensity. If it is so. that would imply that atoms 
forming a dyad is not conjoined. The conjunction of atoms in a 
dyad does not leave a gap between them nor the conjunction of 
dyads in a traid admits of any gap between them, as dyads also 
do not possess extensity. The pot is a composite and campact 
body. The fire can effect an entry only into its body, if the 
constitutive dyads are split up into atoms, thus making possible 
for the entry of fire to reach the inside of its body. 1 

In reply to this argument of Srfdhara, the Naiyayikas 
maintain that there is a possibility of the gap between triads, 
for conjunction is in respect of parts. 2 Besides, the passage of 

padyante vyuhantarapattau ca prthivldhaturabdhatuna 
samgrhltantarena tejasa, pacyamano rasadravyam nirvar- 
ttayati, sa rasah purvvavayavasahito aiikuradibhavamapa- 
<jyate paramanvavasthani bljani bhavantltyetanna prati- 

padyaraahe, yasmacchalyadibrjamucchunavasthamadim 

krtva yavadupantyam Salibljakaryam tavanna kadacit 
paramanvavastham bhavati, yadi tu syat kadacit nopala- 
bhyeta, NV., Udyotakara, Chap. IU, Ahoika 1, Sutra 4; 
Prakrtisusiratayaiva karyadravyasya ghatadih arambhat 
antastejah kananupravesakrtapakopapatteh alath vinaiakai- 
panaya pitharapakapaksa eva pesalah, NM., Pt. II; .see 
NV., HI. 4; VV., p. 448. 

1. NK., p. 109; 

Na tavatparamanavah. santarah, nirbhagatvat, dvyanukasya 
santaratve canutpattireva, tasya paranianvorasaihyogat 
samyuktau cedimau nirantaraveva, sabhagayorhi vastunoh 
kenacidaihsena samyogat kenacidasamyogat santarah sam- 
yogah, nirbhagayostu nayam vidhiravakalpate sthuladra- 
vyesu pratTyamanesvantaram na pratibhatyeva, tryanuke- 
svevantarain...na kalpyete, NK., pp. 262-3. 

2. Yadi canupravisya dravyam dravyantaram vyatibhinatti tena 

caksusasya raAmer anupraveiat sphatikadi vinastamiti, 
NV.', III. 1. 4, p. 353. 
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light through the hard transparent bodies like glass and cry¬ 
stal to things situated beyond is the positive proof that the 
things which appear to be compact are not really so and they 
cannot resist the penetration of such fine things like the atoms 
of light. 1 The fact of the passage of one material substance 
through another demonstrates that take wholesale disintegra¬ 
tion of the body is not a necessary precondition for the oper¬ 
ation of heat and for the emergence of the new physical 
qualities. 

In answer to the Vaisesika point that the hard and red 
baked pot is a distinct entity from the soft and black unbaked 
one on account of their functional characteristics and the 
impossibility of .the occurrence of the contradictory attributes 
in a self-identical substance, the Naiyayikas maintain that the 
identity of a thing can be made only by recognition without 
contradiction. In this case the recognition of identity is obvi¬ 
ous and conclusive. The successive emergence of contradic¬ 
tory qualities does not annual the identity of a thing, e.g. a 
piece of cloth, when drenched in water, becomes wet and dries, 
remains the same cloth. In refutation to the Vaisesika view 
that recognition is not necessarily a proof of identity as it is 
observed to make a mistake in such cases like the flame of 
light and the stream of water, the Naiyayikas explain that the 
recognition of identity of the flame of light is vitiated by for¬ 
ceful arguments. It is directly perceived that there is the diffe¬ 
rence of size of the flame at different moments and the wick’s 
oil and the action of fire also change every moment. Therefore 
it is shown by the difference of causal conditions as well at of 
the qualities of the flame that the flame in question is not one 
but a series of phenomena which are misconceived to be iden¬ 
tical on account of their quick succession and close similarity. 
The apparent identity of a stream of water can be explained. 
So the Vaisesika argument that all recognitions are equally 

1. Na viruddhasamspariavattvena’avayaviao bhedo’abhimatah, 

avayavina’ekatvena pratyabhijnanat, NP„ p. 313. 
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erroneous according to these cause in general and that recogni¬ 
tion in the case of the baked one in particular is more vitiated 
by prejudice than logic. 1 

The Vaifcesikas opine that the advocate of the theory of 
Pitharapakaja accepts the possibility of the recognition of the 
sameness of magnitude and shape in the case of a slightly 
mutilated pot, e. g. a pot perforated in the neck with a needle 
is recognized to be the same pot even though mutilated, but 
logically it cannot be the same original whole pot, 2 as it is lost 
of a part, though small. The whole exists in the totality of the 
parts and cannot dispense with any of these parts without 
losing its identity. If the whole is deprived of one or two parts, 
it ceases to exist and another whole deprived of parts emerges. 

In reply to this argument the MTmamsakas argue that “the 
loss of one or two parts does not entail the disappearance of the 
whole as the recognition of identity proves its continuance in 
the parts that are left over. 3 ” 

The VaiSesikas refute this point by explaining that a whole 
which exists in a determinate number of parts cannot continue 
to exist in excision or accretion of part of a two in it. The 
MTmamsaka example of diminution of magnitude of a piece of 
cloth due to contraction does not suggest the substraction of 
parts or its expansions; a fresh accession of parts does not fit 

1. NP., p. 3U. 

2. KV„ p. 188; 

Rupam casrayanaSadeva vinasyati, karyarupatvat nasta- 
ghatarupavadi (1) tyasyapi pratyayasya pratyabhijnanirdali- 
tatvat,...pitharavayavanani tatha tanmadhyapatitadvyanu- 
kasyapi ka jlvitavyavasthitivatyanumanamapyudyamasa- 
dayati, NLV., pp. 831-2; 

VSU., Vn. 1. 6. KR„ p. 60 

3. The MTmamsakas appear to be the earliest exponents of the 
doctrine of Pitharapaka. 
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well so the argument does not dislodge the position of the 
Vaisesikas. 1 

As to the Naiyayikas’ point regarding the absence of the 
potter and his apparatus for the production of a new pot it is 
explained by the Vaiiesikas that the production of the mutila¬ 
ted pot also did not wait for the potter and his apparatus. So 
the Vaisesikas maintain that the production of a new pot in 
super-session of an old one does not necessarily wait for the 
usual causal condition. 2 

Besides, according to the Vaisesikas, the process of disinte¬ 
gration of parts in the unbaked pot by the action of fire is gra¬ 
dual and it takes place in and through its parts. So also is the 
process of reintegration of parts of it. Consequently, there is 
the emergence of some fresh parts with the changed qualities 
when there takes place the destruction of some parts. This syn¬ 
chronism of these two processes does not allow to perceive the 
structural or dimensional change in the reconstituted pot from 
the disintegrated one. 3 

It appears from the above analysis of PUupaka and Pithara- 
paka that the latter process seems to be more acceptable for 
the physical sciences have demonstrated that heat can penetrate 
into a piece of metal and bring about a change in its internal 
structure without destroying the magnitude of it. Taste, smell 
and colour also change with its chemical action. The Jaina 
view 4 also supports this contention in this way that there takes 
place a transformation of gunas (qualities) in some dravya 
(substance) having no integration and disintegration of atoms 
in it. 

1. KV., pp. 188-189; VSU., VII. 1. 6. 

2. VV., p. 448. 

3. NK., p. 110 (p. 265) of Varanasi Samskrta ViSvavidyalaya 
edition 

4. Kammivi puna tadavatthevi hoi gunavipparlnamo, 
Paramanu-khandasattrim§ika, (1,4), p. 3; 

Ghatadravye tadavasthe api pakena praktanamsyamarupa- 
digunanaiadarianat (14), Ibid., p. 3. 
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THE VEDANTIC VIEW ON TRANSFOR¬ 
MATION OF MATTER 

As already pointed out, the world evolves out of May a by 
a process of self-alienation of the Absolute Brahman which 
produces first Aka$a, and other classes of subtle matter evolve 
from Akasa in an ascending linear order. The Mahabhutas 
(gross elements) are produced by the process of Panclkarana 
(quintuplication). On the formation of the Mahabhutas once 
“the different kinds of substance are derived from them by the 
evolutionary process called parinama”. 1 - There takes place 
constantly the change of state in Matter.” The effect is only 
the cause in a new collocation.” 1 

There are stated to be two kinds of change, viz, (1) change 
by a spontaneous process, without external influence including 
isomeric change (svabhavika-parinama). This svabh'avika 
parinama corresponds to the Jaina Visrasa parinama, i. e. 
spontaneous integration and disintegration, but it is directed 
against the Naiyayika doctrine of Arambhavada—action from 
without, impressed force abextra (adrsta) and (2) change as a 
result of the combination with other substances. It corresponds 
to the Jaina parinama of matters by combination or binding 
(bandhanaparinama). “Such combination may produce (a) a 
compound substance possessing like—qualities with the consti¬ 
tuents (samauajatTyotpatti) or fb) unlike compounds with new 
qualities “heteropathic effects” (vijatlyotpatti). Any new qua¬ 
lity thus evolved through (chemical) combination is called 
samhatabhutadharma, e. g. the intoxicating power of the ferm¬ 
ented rice and molasses, which does not exist in the ingredients 
taken separately (madyabTjanam pratyekam avarttamanapi 
samudayasaktya madaSaktih drsyate). This sambhuyakriya 
(sambhuyakriya samutthaaa) corresponds to the chemical com¬ 
bination, and the Vedantists, like the Sarakhya, explain this 

1. The Positive Science of the Ancient Hindus, p. 89. 

2. Ibid. 
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oDly as the transformation of the latest Energy (4akti, and- 
bhutasakti ( in a new collocation (samsthana avayava—sanni- 
vesa). But, unlike the mediaeval Samkhya, the Vedanta freely 
recognises the combination of heterogeneous Bhutas. Thus 
Earth, Ap, Tejas, and Vayu freely combine in a different pro¬ 
portions and groupings to produce the variety of substances iu 
the world. For example, the animal organism is a compound of 
all the five Bhutas (pancabhutika). It is not merely the conco¬ 
mittant or efficient causes that may be heterogeneous to the 
material cause as the Naiyayikas contend, but several hetero¬ 
geneous substances (or Bhutas) may unite as “material causes 
to produce a new substances.” 1 

1. The Positive Sciences of the Ancient Hindus, p. 90; 

PancTkarana : — 

Dvidha vidhaya caikaikam caturddha prathamaib punah 

Svasvetaradvitlyam^airyojanat pafica panea te. 

Yatha trisarga&rutau srstanam bhutanam sphutataravyava- 
haranamarupasya karanopayataya trivrtkaranath irutam 
tad vat bhutapancakasargasrutau api tatha, tadanTm panclkara- 
nantaram akaSe Sibdo’ abhivyajyate sphutatayeti sarvvatra 
yojanTyam (VidvanmanoranjinT) — asti hi sarlre sarvvesamapi- 
bhutanam karyasampratipattih avakasavyuhanapavanakleda- 
nakathinyanaih sarvajananobhavasiddhatvat, atastatkaranataya 
pancaoi bhutani ekasmin dehe saDttti sthite tantupatayoriva 
avayavavayavitvameva pancabhutadehayoruktam, na ca spar&a- 
Sunyatvat ekadravyatvat ca akasaya arambhakatvanupapattiriti 
vacyam, arambhavadasya ananglkarat, ekasyapi dugdhavaya- 
vino dadhyarambhakatvadarsaoat vastutastu pancanaro panca- 
tmakatvasya darsitatvat arambhavadasya nirakrtatvat ca 
tasmat siddhaih sarlram pancabhautikamiti Ibid., pp. 91-92; 

Na tavat samanajatTyameva arabhate na bhinnajatlyamiti 
niyamo vasti, samavayikarane eva samanajatlyatvabhyupaga- 
mah na karanantaravisaya iti tadapi anaikantikam, napi aneka- 
meva arabhate naikamiti niyamo’asti anumanasoradyakarmma- 
rambhabhyupagamat, ekaiko hi paramanuscadyam svakarma- 
rabhate na dravyantaram samhatya ityabhyupagamyate dravya- 
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In the physical sciences the transformation of Matter is 
explained by the chemical behaviour of it in the following 
manner “why molecules can sometimes inter-change atoms and 
form new substances, and why molecules already formed can 
sometimes dissociate again into separate atom ,!>1 These ques¬ 
tions correspond to the Jaina Sutras “Bhedasarighatebhyah 
utpadyante”; “Bhedadanuh” (Molecules are formed by divi¬ 
sion, combination and division-cum-combination); the atom is 
produced only by division). ' The answer is to be found by 
considering in rather more detailed, the significance of the 
energy relationships involved and the role of temperature. 
Without defining temperature rigorously, we can assert that 
the most important consequence of change of temperature is 
that the amount of energy associated with an atom, molecule, 
crystal, droplet, or other system changes in the same sense. 
High temperature means high energy and low temperature 
means low energy, although in any collection of atoms or 
molecules the different particles do not all have the same 
energy; there is a distribution of energies over a range. 
In a gas, for example, the average velocity will be higher at 
high temperatures. The tendency of a pair of atoms to 
approach to the distance of lowest energy of interaction 
will dearly be affected by what the temperature actually 
is. If we consider as an example a mixture of sodium and 
fluorine at such a high temperature that both elements 
are gaseous, we can safely assert that there will be molecules 

rambhe eva anekarambhakatvaniyama iti cet na parinama- 
bhyupagamat, tadeva tu dravyam visesavadavasthantararh apa- 
dyamanam karyam. namabhyupagamyate, tacca kvacit anekam 
parinamate mrdbljankuradibhavena kvacjdekaro parinamate 
kslradi-dadhya Jibhavena nesvarasasanam asti anekam eva 
karanarh janayati iti, SBha , Sarlraka-Bhasya, Sutra, 7, pada 
III, Adh., 3, Vide The Positive Sciences of the Ancient Hindus, 
p. 92. 

1. Atoms and the Universe, p. 132. 
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of sodium fluoride present and free sodium and fluorine. Then 
at higher temperatures the portion of free sodium and fluorine 
will increase. Also, the propotion of the fluorine which is in 
the form of single atoms rather than in the molecules will 
increase at high temperatures. The precise composition of such 
a mixture could in fact be worked out if we knew all the 
quantities of energy actually involved. 

In more complex chemical reactions in which atoms are 
interchanged between molecules there are more quantities of 
energy to be considered. There are the energies which have to 
be supplied before the separate molecules can be dissociated 
and also the energies gained by formation of the new types of 
molecules. Even in a gaseous mixture there will be ample 
opportunity for interchanges during collisions between mole¬ 
cules. The course of a given chemical reaction will depend on 
all these quantities of energy and upon the temperature, and 
also on the concentrations in which the various [substances are 
present.” 1 

The chemical behaviour as explained above is similar to 
the Jaina conception of evolution of matter by the process of 
combination, of dissociation and of both combination and 
dissociation of atoms. 

Besides, in the physical sciences solid, liquid, and gaseous 
states of Matter and their respective changes of state are 
explained in the following manner : “From £X-ray studies it is 
known that in crystalline solids the atoms are all located at 
definite point in a lattice arrangement. The atoms vibrate 
about these lattice points, the amplitude of the vibration^n- 
creasing with the rise in temperature. At the melting point, 
which occurs at a fixed temperature different for crystalline 
substance, the amplitudes of the vibrations have become so 
large as to disturb the orderly arrangement of the atoms. Heat 
energy absorbed by the solid during the meating process is 

1. Atoms and the Universe, pp. 132-133. 
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used in overcomiflg the attractive forces between the molecules- 
and so producing increased molecular potential energy. Amor¬ 
phous substances, such as, .‘wax, tar and glass, as well most 
alloys, do not have sharp melting points but rather pass from 
the one state or phase to the other over a range in temperature 
of a few degrees. The change from the solid to the liquid state 
is known as melting, or fusion, the reverse change, as freezing, 
During freezing the molecules in settling down into their latti¬ 
ce positions have their potential energy changed back into 
kinetic energy, part of which is given as heat energy to the 
immediate surroundings. 

When a liquid changes to the gaseous state, a process known 
as vaporization, there is a further much larger increase in the 
average distance between molecules. Heat energy is absorbed 
by the liquid to supply this increase in potential energy, or 
internal energy, of the substance. In addition, a portion of the 
absorbed heat energy is consumed in doing external work in 
the expansion against the pressure confining the substance. In 
the reverse change from the gaseous to the liquid phase, known 
as condensation, energy must be given up as heat energy to the 
surroundings. 

The transition directly from the solid state to the gaseous 
state, called sublimation, also occurs. It takes place; for 
instance, when “dry ice” at atmospheric pressure changes to 
carbon dioxide gas without going through the liquid phase. 
To produce sublimation there is, -of course, an absorption of 
heat energy in order both to increase the potential energy of 
the molecules and to do the external work in the large expan¬ 
sion against the pressure of the atomsphere.” 1 

The Jaina conception of change of state of Matter “Bheda- 
sahghatabhyam caksusah” (Molecules produced by the com¬ 
bined action of division and combination can be perceived by 
the eyes) is comparable to the process of change of states of 
Matter from the solid to the liquid and from the liquid to the 


1. Physics—Principles and Applications, p. 261. 
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gaseous and the process of the reverse change of state from the 
gaseous to the liquid and from the liquid to the solid state 
as explained in physics. According to the Jaina Metaphysics, 
the invisible matter becomes visible by the combined 
process of division and combination, and not by division, 
for “when a molecule of minute size splits, it does not give 
up its minuteness. Hence it is invisible. Again another 
minute molecule splits. It combines with another molecule, 
gives up its minuteness and attains grossness. Then it becomes 
visible.” 1 

It is to be noted that in the gaseous state the particles of 
matter become invisible, while in the liquid and solid states they 
become visible. That is to say, some of the molecules are 
visible and some are invisible, though they are composed of 
even an infinite number of atoms. 


1. Reality, p. 155; 

Anantanantaparamanusamudayanispadyo’api kaScicca- 
ksusah kascidacaksusali, tatra yo acaksusah sa kathari* 
caksuso bhavatlti ceducyate, bhedasahghatabhyam caksusah 
na bhedaditi ka katropapattiriti cet ? brumah suksma- 
parinamasya skandhasya bbede sauksrayaparityagadaca- 
ksusatvameva sauksmyaparinatah punarapariih, satyapi 
tadbhede anyasanghatantarasamyogat sauksmyaparinamo- 
pararae sthaulyotpattau caksuso bhavati, 

SS„ 5. 28 (Comm)., p. 299.’ 



TENTH CHAPTER 


COMBINATION OF MATTER PARTICLE 

In the Jaina S-garaas 1 it is stated that the combination of 
■ultimate atoms takes place as a result of the chemical beha¬ 
viour of the properties of matter of unequal degrees : smg- 
dhatva (cohesiveness of attractive force), ruksatva dryness or 
repulsive force) and snigdhatvaruksatva (cohesiveness-cum- 
dryness = attractive-cum-repulsive forces), which are inherent 
in both ultimate atoms and molecules having two up to infinite 
units, It lasts for one samaya (instant) in the minimum and 
innumerable times in the maximum. The two ultimate atoms 
combine together into a molecule because of their having the 
property of snehakayatva. 2 Molecules also integrate and disinte¬ 
grate into two, three units, etc. 3 

On the basis of the Agamic statement Umasvati explains 
the combination of matter in this manner that it takes place 
by virtue of the properties of cohesive and dry forces 4 5 which 
are associated with them. The origination of the material 
aggregate (i. e. molecules) occurs only as a result of the mutual 
contact of unitary (discrete) ultimate atoms, etc.° For this 
reason, besides the contact (samyoga), there is something else for 

1. Paramarnpoggala ..vemayaniddhayae dvemayalukkhayae 
vemayaniddhalukkhayae ..bamJhe samuppajjai, etc., 

BbS., 8, 9. 345; 

See also Panruvana, 13, 418; Bhandhasattrim4ik a, p. 10. 

2. Do paramanu-poggala egayao sahan iritti donhaih para- 
manu poggalanam atthi sinehakae, BhS., I. 10. 80. 

3. Khamihevi ya rum asasae saya saniyam uvaeijjai ya 
avacijjai ya, BhS., 1. 20. 80. 

4. Soigdharuksatvadbandah, TS.; V. 32, p. 420. 

5. Snigdharuksayoh pudgalayoh sprstayorbandho bhavati, 
TS., Bha., 5. 32, p. 420. 
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its production. The purport of the aphorism “Snigdharu- 
ksatvadbandhah” is to show this fact. In addition to the 
mutual conjunction, it is also necessary that there should be 
the properties—cohesiveness and dryness (i. e. attractive and 
repulsive forces) in them. When cohesive and dry constituent 
parts combine mutually with each other, there takes place 
their binding-transformation of oneness (integration). The 
molecules like dyads, etc., are produced by this combination. 
There can be two kinds of combination of cohesive and dry con¬ 
stituent parts, viz. similar (sadrsa) and dissimilar (visadrsa). 
The taking place of combination of the cohesive constituent 
with the cohesive one and that of the dry constituent with the 
dry one is called similar combination (sadrsabandhana), while 
the combination of the cohesive constituent with the dry one 
is dissimilar combination (visadrsabandhana). 1 2 So there are 
stated to be two kinds of bbandhanaparinama (binding-trans¬ 
formation of matter), viz. snigdhabandhanaparmama (binding 
transformation of the cohesive constituent parts) and ruksa- 
bandhanaparinama (binding-transformation of the dry consti¬ 
tuent parts). 3 

The general rules of the combination of matters are as 
follows : (1) There does not take place a combination of the 
cohesive and dry constituent elements of matter having the 
quantum of the minimum (lowest) properties (energies), 3 i. e. 
there does not occur a combination of ultimate atoms having 
the minimum quantum of properties. (2) On account of there 
being equal quantum of properties there docs not take place a 


1. TS„ 5. 34. 

2. Bamdhanaparmame nam Bhamte l kaivihe pannatte ? 
tamjahaniddhabamdhanapariname, lukkhabamdhanapari- 
name ya, Pannavana; 13; 

SamaniddhaySe baibdho na hoi samalukkhayae vi na hoi 
Vemayaniddhalukkhattanena baibdho u khamdhanam, etc. 
Ibid. 

3. Na jaghanyagunaneih, TS., V. 33, p. 421. 
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combination of similar constituent particles of matter. 1 That 
is to say, there is no possibility of a combination of the cohe¬ 
sive constituent part with the cohesive one and that of the 
dry constituent part with the dry one. (3) Ultimate atoms 
having equal degree of cohesiveness or dryness, and being of 
the same kind, cannot combine with ultimate atoms of their 
own kind. 2 (4) There takes place a combination of similar or 
dissimilar constituent parts having the difference in their degrees 
of cohesiveness or of dryness by two units more. 3 

In the three sutras “Na jaghanyaguna iam Gunasamye 
sadr&anam, Dvyadhikadigunanaih tu’\ the first sutra forbids 
the combination of matters on the ground that there cannot 
take place a mutual combination of ultimate atoms having the 
minimum properties of cohesiveness or of dryness in them. 4 
It is revealed by this fact of negation that there can be a 
mutual combination of all cohesive or dry constituent elements 
haviDg medium and maximum 5 degree of these properties. 
But in this rule also there lies an objection which is explained 
in the next sutra “Gunasamye sadrSanam.’' According to it, 
there cannot take place a mutual combination of similar 
•constituents having equal degrees of properties of cohesiveness 

1. Gunasamye sadrsanam, TS., V. 34, p. 422. 

2. Ibid. 

3. Dvyadhikadigunanam tu, TS., V. 35. 

4. Jaghanyagunasnigdhanam jaghanyagunaruksanam ca 
parasparena bandho na bhavati, TS. Bha., 5. 33, p. 421. 

5. Ityevametau jaghanyagunasnigdharuksau vihayanyesam 
madhyamotkrstasnigdhanam ruksaih sm'gdhaisca ruksanam 
parasparena bandho bhavati iti, TS., pp. 421-22; 
Atraha-uktam bhavata—jaghanyagunavarj anam (snigdha- 
nam) ruksena ruksanam ca snigdhena saha bandho 
bhavatlti, atha tulyagunayoh kimatyantapratisedha iti ? 

atrocyate na jaghanyagunanamityadhikrtyedamucyate, 

TS. Bha., p. 422. 
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or of dryness. In this way there cannot occur a combination 
of the cohesive ultimate atoms with the cohesive ultimate 
atoms having equal degree of dryness. 1 The contention of this 
negation shows that there can be a combination of similar 
ultimate atoms having unequal degrees of properties—cohesi¬ 
veness and dryness. 2 Having abridged the expressed meanings 
in the third sutra “Dvyadhikadigunanam tu” the position (or 
limitation) for a combination of unequal quantum of pro¬ 
perties of similar constituents ha3 been determined. In 
accordance with this rule there can take place a combination 
of similar constituents having unequal degree of property— 
cohesiveness or dryness, when the property of cohesiveness or 
of dryness of one constituent element is more than the pro¬ 
perty of cohesiveness or of dryness of another constituent 
element by two, three, four units, etc. 3 Therefore, if the pro¬ 
perty of cohesiveness or of dryness of one constituent element 
is more than the property of cohesiveness or of dryness 
of the other constituent element by only one unit, then 

there cannot be a combination of similar constituent 
elements 4 

There is no difference in the reading of the aforesaid 
three sutras in the Svetambara and Digambara traditions, but 

1. Gunasamye sati sadrsanam bandho na bhavati tadyatha- 
tulyagunasnigdhasya tuiyagunasnigdhena, tulyagunaruks- 
asya tulyagunaruksena iti, TS. Bha., 5. 34, p. 422. 

2. Atraha-sadrsagrahanam kimapeksata iti? atrocyate-guna- 
vaisamye sadr4anaii» bandho bhavati, Ibid., p. 423 

3. Dvyadhikadigunanarh tu sadr4anam bandho bhavati, 

TS., p. 424; 

Tadyatba—snigdhasya dvigunadhikasnigdhena, dviguna- 
dyadhikasnigdhasya ekagupasnigdhena, ruksasyapi dviguna- 

dyadhikaruksena, dvigunadyadhikaruksasya ekagunaru- 
ksena., Ibid. 

4. Ekadigunadhikayostu sadrsayorbandho na bhavati atra tu 
sabdo vyavrttivisesanarthah, pratisedha vyavartayati 
bandhath ca visisrayati, TS. Bha., 5. 35, p. 424. 
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there lies the difference of interpretations made by the commen¬ 
tators. According to the Bhasya and Vrtti of the Tattvarthadhi- 
gama sutra, when both ultimate atoms are having the lowest 
degrees of energy, then only their combination is ruled out. 1 That 
js, if one ultimate atom is endowed with minimum quality and 
another ultimate atom is not possessed of minimum degree of 
quality, according to the Bhasya, then there takes place their 
combination. 2 But according to the explanation of the Digam- 
bara texts—Sarvartbasiddhi, etc., there cannot be a combi¬ 
nation of one ultimate atom having minimum degree of quality 
with another ultimate atom 3 4 having non-minimum degree of 
quality like a mutual combination of two ultimate atoms 
having the lowest degree of property. “There is no combina¬ 
tion between atoms which are characterized by the lowest 
degree of greasiness or dryness. It as follows : There is no 
combination of one degree of greasiness with one, two, numer¬ 
able, innumerable of infinite degrees of greasiness. In the same 
manner, there is also no combination of one degree of greasi¬ 
ness with one, two numerable, innumerable or infinite degree of 
dryness. Similarly, it should be understood with regard to one 
degree of dryness. 

If so, it would imply indiscriminate combination among 
all degrees of greasiness and dryness other than those of the 
lowest degree.” 1 

1. Jaghanyagunasnigdhanam jaghanyagunaruksanam, ca 
parasparena bandho na bhavati, TS. Bha , p. 421. 

2. Atraha-uktam bhavata-jaghanyagunavarjanam (snigdha- 
nam) ruksena ruksanam ca snigdhena saha bandho 
bhavatlti, TS., Bha., p. 422. 

3. SS„ 5. 34 (Comm). 

4. Reality, p. 159. 

Tesarii jaghanyagunanam nasti bandhah tadyatha ekaguna- 
snigdhasyaikagunasnigdhena dvyadisamkbyeyanantaguna- 
snigdhena va nasti bandhah tasyavaikagunasnigdhasya 
ekagunaruksena dvyadisajhkhyeyasamkhyeyanantagunaru- 
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According to the Bhasya and Vrtti of the Tattvarthadhigama 
sutra in all the three sutras the meaning of the word ‘Adi’ has 
been accepted in the sense of three, etc. Therefore, in spite of 
their being the quantum (amsa) of cohesiveDess or of dryness 
of another constituent element more by two, three, four up 
to countable, countless and infinite units than that of any one 
constituent element, there will take place a combination in 
this case. Only if it is more by one unit of property, then there 
will be no combination. But the Digambara Acaryas interpret 
that the combination of ultimate atoms is accepted, if there be 
only two degree (units) of property more, i. e. like one degree 
of property in the case of there being three, four up to a numer¬ 
able innumerable and infinite degrees more, a combination 
of ultimate atoms is not possible, Acarya Pujyapada explains : 
“The increase by two units means four degrees of either pro¬ 
perty (of greasiness or dryness). The particle‘Adi’ (etc.) indi¬ 
cates manner. The manner shows increase by two units. By 
that five degrees, etc., are ruled out. This implies a combi¬ 
nation between similar and dissimilar types of atoms 
if there is difference in degrees of either property by two units. 
There is no combination of an atom of two degrees of greasi¬ 
ness with one, two or three degrees of greasiness. But there is 
a combination of it (an atom of two degrees of greasiness) 
with four degrees of greasiness. The same (greasiness of two 
degrees), however, does not combine with five, six, seven, eight, 
numberable innumerable and infinite degrees or greasiness. 
Similarly, there is a combination of three degrees of greasiness 
with five degrees of greasiness. But there is no combination of 
this (greasiness of three degrees) with lesser or greater degrees 
of greasiness (than two). Greasiness of four degrees combines 


ksena va nasti bandhah tatba ekagurtaruksasyapi yojyamiti; 
Etau jaghanyagunasnigdharuksau anyesam snigdhanam 
ruksanam ca parasparena bandho bhavati, -SS., 5. 34, 
(Comm.) 
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with six degrees of greasiness, but not with the rest. Similarly, 
it must be understood in other instances. In the same manner, 
dryness of two degrees does not combine with that of one, two 
or three degrees. But it combines with dryness of four degrees. 
The same does not combine with five and higher degrees of 
dryness. Similarly, it should be understood that there is a 
combination of dryness of three degrees, etc. with that of two 
degrees higher than itself. It should be understood similarly 
with regard to dissimilar types (i. e. greasiness and dryness)." 
‘It is also described in the scriptures’, “with the exception of 
the lowest degree, wherever there is dilference of two degrees 
in greasiness and dryness, there is combination between similar 
or dissimilar types, such as greasiuess with dryness and greasi¬ 
ness with dryness.” 1 

In all the three aforesaid sutras according to the Bhasya 
and Vrtti, the rule of combination which takes place because of 
there being an increase of the degree of properties by two units, 
three units, etc. is applicable only to similar constituent ele¬ 
ments. 2 But in the explanation of the Digambara Acaryas that 
rule is applicable also to the combination of dissimilar ultimate 
atoms, just as it is applicable to the cause of si milar ultimate 
atoms. “The term sadrsa” is intended to indicate combination 
of the same kind in case there is difference in the degree of 
greasiness and dryness. 

From this it follows that there would be combination bet¬ 
ween atoms of the same kind and the opposite kind, if there 
be difference in the degrees of greasiness and dryness.” 3 

1. Reality, pp. 160-161; SS., V. 36 (Comm.) 

2. Dvyadhikadigunanam tu sadrsanaih bandho bhavati, 

TS. Bha., p. 424. 

3. Reality, p. 160; 

Gunavaisamye sadrsanamapi bandhapratipattyartham sadr- 
iagrahanam kriyate. Ato visamagunanam fulyajatlyana- 
matulyajailyanam ca, SS., V. 35 (CommJ, pp. 305-6. 
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In the process of combination the equal and higher degrees 
of property transform equai and lower ones respectively 1 In 
the case of equal degree of property the combination of similar 
constituents does not take place, but there occurs the combina¬ 
tion of dissimilar constituents, e. g. the combination of two 
degrees of cohesiveness with two degrees of dryness or three 
degrees of cohesiveness with three degrees of dryness. In such 
case, some particular equal degree of property transforms 
another equal degree of property into its own nature .2 That is 
to say, according to substance, field, time and condition, 
•cohesiveness sometimes transforms dryness into cohesiveness 
and sometimes dryness also transforms cohesiveness into dry¬ 
ness, having equal degree of property. But in most cases the 
higher degrees of property can transform the lower ones into 
iheir own nature, e. g. the five degrees of cohesiveness, i. e. 
three degrees of cohesiveness turn into the magnitude of five 
degrees by the nature of relation. Like this the five degrees of 
cohesiveness transform the three degrees of dryness into own 
nature. When dryness is more, then it also transforms cohe¬ 
siveness of less degree into its own nature. 3 

According to the Digambara tradition in which the reading 
is “Bandhe adhikau parinamikau ca”, it is not desirable that 

1. Bandhe samadhikau parinamikau, TS., V. 36. 

2. Bandhe sati samagunasya samagunaparinamako bhavati 
adhikaguno hlnasyeti, TS., Bha., V. 36 , p. 426. 

3. Sati bandhe—samghattalaksape visrasadvarena tulyaguno 
dvigunasnigdbastulyagunastaddvigunaruksasya parinama- 
kah svamatena snehagunena ruksagunamatmasatkaroti, 
evam ruksagunah kadacit parinamakah, svagatena ruksa- 
gunena snehagunamatmasatkaroti parinarnayatlti, guna- 
samye tu sadrsanam bandhapratisedhah, imau tu visadrsa- 
veko dvigunasnigdho anyo dvigunaruksah, sneharuksa- 
yosca bhinnajatlyatvannasti sadrsyam, tatha adhikagunah— 
trigunasnigdho hlnagunasya ekagunasnigdhasya parinama- 
yita, anena hyekagunasnigdhasirigunasnigdhatamapadyate, 
TS., pp. 426-27. 
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one equal degree of property transforms another equal of pro¬ 
perty into its own nature. But it avers that in the process of 
combination the higher degrees transform the lower ones. 1 For 
example, “treacle full of sweetness transforms particles of 
dust, etc., that surround it, by imparting its sweetness to them. 
Similarly, higher degrees transform lower degrees. So grea¬ 
siness and dryness of four degrees, etc., transform greasiness 
and dryness of two degrees. For that reason the previous 
state disappears and another state of four degrees is manifested. 
Thus combination (oneness) is produced. Otherwise the two 
would appear separate in spite of union, as in the case of a 
cloth woven with black and white yarn.” 2 

COMBINATION AND SEPARATION OF 
ULTIMATE ATOMS AND MOLECULES 

In the Jaina Agama Bhagavatf Vyakhyaprajnapti a detai¬ 
led account of combination and separatian of ultimate atoms 
and molecules having two units up to infinite units (pradesas) 
has been given in a systematic way. As for example, two ulti¬ 
mate atoms combine together because of their property of cohe¬ 
siveness (force of attraction); they may disintegrate into two 
discrete units (atoms) by the process of disintegration ( i. e. by 
the force of repulsion); thus they become individual discrete 
ultimate atoms again. 3 In this way three ultimate atoms com- 

1. Bandhe adhikau parinamikau ca, SS., V. 37. 

2. Reality, p. 161; 

Yatha kliano gudo’ adhikamadhurarasah parTtanam renva- 
dtnam svagunotpadanat parinamikah, tatha’anyo’apya- 
dhikagunah alplyasah parinamika iti krtva, dvigunadisnig- 
dharuksasya caturgunadisnigdharuksah parinamiko bhavati 
tatah purvavasthapracyavanapurvakam tartlyikamavastha- 
ntaram pradurbhavatltyekatvamupapadyate. itaratha hi 
suklakrsnatantuvat samyoge satyasyaparinamikatvatsarvam. 
viviktarQpenaivavatistheta, SS., 5.27 (Comm). 

3. BhS., I. 10.80. 
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bine together because of their cohesiveness (force of attraction) 
into a molecule. If that aggregate disintegrates into two parts, 
the one part becomes an ultimate atom on the one side and 
the other part becomes an aggregate having two units. If it 
disintegrates into three parts, there become three discrete ulti¬ 
mate atoms. Similarly, four and five atoms combine together 
to form aggregates and those aggregates are non-permanent, 
for the process of integration and disintegration always takes 
place in them. 1 In this manner the account of combination 
and separation of infinite ultimate atoms has been discussed in 
great detail. 

Infinite ultimate atoms integrate into one molecule having 
infinite units (pradesas). On its disintegration it gets divided 
into two, three up to ten, countable, countless and infinite units. 
When disintegrating into two parts, the one part becomes one 
discrete ultimate atom by singleness and the other one becomes 
an aggregate having infinite units or two aggregates having 
infinite units. When disintegrating into three parts, there become 
two discrete ultimate atoms by singleness and one aggregate 
having infinite units or there become one ultimate atom by 
singleness, one dyad and one aggregate having infinite units up 
to or there become one ultimate atom by singleness, one aggre¬ 
gate having countless units and one aggregate having infinite 
units or there become one ultimate atom by singleness, two 
aggregates having infinite units or there become one dyad and 
two aggregates having infinite units—thus up to or there become 
by oneness one aggregate having ten units and two aggregates 
having infinite units or there become an aggregate having coun¬ 
table units by oneness and two aggregates having infinite units 
or there become by oneness one aggregate having countless 
units and two aggregates having infinite units or there become 
three aggregates having infinite units. While disintegrating into 
four parts, there become by singleness three ultimate atoms and 
one aggregate having infinite units; thus catuskasamyoga up to 


1. Bh*., 1. 10 80. 
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asamkhyatasamyoga should be understood; all these are discu* 
ssed like the account of countless divisions as stated above. 
Similarly, the account of infinite divisions also should be 
known. Only difference is that one infinite division (anantaka) 
more should be stated up to or there become by oneness coun¬ 
table aggregates having countable units and an aggregate 
having infinite units, or there become countable aggregates 
having countless units and an aggregate having infinite units 
or there become countable aggregates having infinite units. 
When disintegrating into countless parts, there become count¬ 
less ultimate atoms and an aggregate having infinite units or 
there become countless aggregates having countless units and 
one aggregate having infinite units or there become countless 
aggregates having infinite units. When disintegrating into 
infinite parts, there become infinite discrete ultimate atoms. 1 

PUDGALAPARIVARTTA (ASSEMBLING 
TOGETHER OF ULTIMATE ATOMS 
WITH MATERIAL SUBSTANCES ) 2 

As a result of integration and disintegration of ultimate 
atoms there can follow infinitefold pudgalaparivarttas of 
paramanus 3 (union of ultimate atoms with material subs¬ 
tances). There are stated to be seven kinds of pudgala-parivar- 
tta, viz. audarika-pudgalaparivarttas (assemblings of gross 
matters), vaikriya-pudgala-parivarttas (assemblings of trans- 

lTlihS., 12. 4. 445. 

2. Pudgalaih pudgaladravyaih saha parivarttah—paramanu- 
nam milanani pudgala parivarttah samanugantavyah 
anugantavya bhavanti iti hotoh akhyotah parupilah 
bhagavadbhiriti gamyate makarsa—prakrtasaitlprabhavah, 
BhS., 12. 4. 446 (Comm). 

3. Hamta Goyama ! essi nam paramanupoggalanam sahana- 
nabhedanuvaenam anamtanam poggalapariyattanam 
anamtanamta-poggalapariyatta samanugamtavva bhavam- 
tlti makkhaya, Ibid., 12. 4. 446, 



Combination of Matter 


327 


formable matters), taijasa-pudgala-parivarttas (assemblings of 
luminous matters), karmana-pudgala-parivarttas (assemblings 
of karmic matters), manahpudgala-parivarttas (assemblings of 
mental particles or mind-dusts), vak-pudgala-parivarttas 
(assemblings of speech-matters) and anaprana-pudgala- 
parivarttas (assemblings of respiration-matters). 1 

Taijasa and karmana-pudgalaparivarttas are eguttariya 
(one or two or three in the minimum or countable up to infinite 
in the maximum) in all cases; manahpudgalapartvarUas are 
eguttariya in all five-sensed beings but there is none in the 
case vikalendriyajlvas (two-sensed up to four-sensed beings), 
vak-pudgala-parivarttas are thus and the same; the particular 
difference is this that it is not applicable in the case of one- 
sensed beings. Anaprana-pudgala-parivarttas take place in 
all cases of five-sensed beings up to that of the vaimanikas 2 
(celestial beings). 

Audarika-pudgala-parivartlas occur because audarika- 
sarTra-prayogadravyas (material substances applied by the gross 
body) in the form of audarikasarrra (gross physical body) are 
received, bound, pervaded, transformed, held, settled, immer¬ 
sed, attained and developed by soul, existing in the gross 
physical body and in the forms of limbs and they are trans¬ 
formed, dissociated, discharged and given up by it. Similarly, 
vaikriya-pudgala-parivarttas (assembling together of the 
transformable matter) also should be understood. The parti¬ 
cular difference is this that it should be stated that it is recei¬ 
ved by soul existing in vaikriyasarlra (transformable body). 

1. Goyama ! sattavihe poggalapariyatte pannatte, tamjaba- 
oraliyapoggalapariyatts veuvviya teyapoggalapariyatte 
kammapoggalapariyatte manapoggalapariyatte vaipoggala- 
pariyatte anapanu-poggalapariyatte, Ibid. 

2. BhS., J 2. 4. 446; ‘Eguttariya’ means one or two or three 
in the minimum or countable up to infinite in the maximum. 
Another meaning is ‘Having one as the latter part (in the 
case of compound numerals).’ 
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The remaining account is one and the same; all up to anapra- 
nipudgala-parivartta should thus be known. The particular 
difference is that all artaprani-pudgala-prayoga-sarvadravyas 
(all material substances applied by respiration) are assembled 
together as anaprana-pudgala (respiration-matter). The remain¬ 
ing is one and the same as before. 

Audarika-pudgala-parivartta becomes free by the cycle of 
atsarpinT and avasarpint kalas. Similarly, vaikriya-pudgala- 
parivartta up to anaprani-pudgala-parivartta also should be 
known. 

Of those audarika-pudgala-parivarttanirvarttanakala (time 
for being free) upto anapranapudgala-parivarttanirvarttana- 
kala. the least of all is karmana-pudgala-parivartta-nirvartta- 
nakalas, taijasa-pudgala-parivartta-nirvarttanakala in infinite 
times more than karman i-pudgala-parivartta-nirvarttana kala, 
audarika-pudgala-parivartta-nirvarttanakaia is infinite times 
more than audarika-pudgala-parivartta-nirvarttanakala, manah- 
pudgala-parivartta-nirvarttanakala is infinite times more than 
anaprana-pudgala-parivartta-nirvarttana-kala; vak-pudgala- 
parivartta-nirvarttana-kala is infinite times more than manah- 
pudgala-parivartta-nirvarttana-kaia; and vaikriya-pudgala- 
parivartta-nirvarttana-kala is infinite times more than vak- 
pudgala-parivartta-nirvarttana-kala. Of these audarika-pud¬ 
gala-parivartta up to iinaprani-pudgala-parivarttas, the least 
of ail are vaikriya-pudgala panvarttas; vak-pudgaia-parivarttas 
are infinite times more than vaikriya-pudgala-parivaittas; 
manah-pudgala-parivarttas are infinite times more than vak- 
pudgala-parivarttas; anaprana-pudgala-parivarttas are infinite 
times more than manah-pudgala-panvarttas; audarika-p^idgala- 
parivarttas are infinite times more than anaprana-pudgalas; 
taijasa-pudgaia-parivarttas are infinite times more than auda- 
rika-pudgala; taijasa-pudgaia-parivarttas are infinite times more 
than audarika-pudgala-parivarttas and kannana-pudgala- 
parivarttas. 1 This account of pudgalaparivarttas (assembling 


1. BhS., 12. 4 447. 
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together or joining of ultimate atoms with material substances) 
throws light upon the complex system of the combination of 
Matter with regard to ail beings from different aspects, such 
as, time, etc. 

THE SAMKHYA VIEW ON THE COMBI¬ 
NATION OF MATTER 

According to the Sariikhya, the process of combination of 
different elements of Matter is explained in the following 
manner : there are stated to be two classes of aggregates, viz. 
(i) those of which the parts are closely united and fused, being 
lost in the whole (ayutasiddhavayavah) and mechanical aggre¬ 
gates or collocations of distinct and independent parts (yutasi- 
ddhavayavah samuhah). 

As an aggregate of the first kind a substance may be 
classified into two groups, viz. the Bhutas and their ‘isomeric’ 
modifications (bhutabheda and bhutavikara) and chemical 
compounds (mititadravya samhatabhuta rtha). The second 
class of the substance may be sub-divided into two group, viz. 
(I) those compounds of atoms of the Bhuta class, i. e. of 
different isomeric modification of.the same Bhuta, and (ii) 
those compounds of atoms of different Bhuta classes. In the 
former there takes place the contact between ‘isomeric’ atoms 
(sajatlya-samyoga), while in tne latter there occurs the contact 
between heterogeneous atoms (vijatlya-samyoga). The first 
contact brings, about the intimate combination. 1 “The iso¬ 
meric atoms by a peculiar liberation of energy (sajatlyopasta- 
mbha—the action of similars on similars) are attracted towards 
one another, and being rivetted as it were, form the so-called 
material cause (upadanakarana) of the compound product. 3 

1. Sahgah sangakhyah yah samyogavi&esah tenaiva dravya- 

nam vikaro bhavati, Pravacanabhasya, p. 136, 

Vijnanabhiksu; 

See The Positive Science of the Ancient Hindus, p. 49. 

2. P.S. A. H„ p. 49. 
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The second kind of contact (that between unlike atoms of 
heterogeneous Bhutas) begins with a liberation of Energy 
(upastambha), which breaks up each of the Bhutas; and taking 
particles (or atoms) of one as nuclei or radicles, groups parti¬ 
cles of the rest round these radicles in a comparatively free or 
unattached conditions”. 1 

This Samkhya process of combination of atoms is compara¬ 
ble to the Jaina view that “there would be combination bet¬ 
ween atoms of the same kind and the opposite kinds, if there be 
difference in the degrees of greasiness and dryness.” 2 

In the above process the one Bhuta performing the function, 
of providing the radicles is called upadana-karana (material 
cause), while the others bringing about the release of Energy by 
their collocation (upastambha, avastambha or vistambha) are 
known as nimittakarana (efficient cause) 3 . It is demonstrated 
by the examples of the Rasas as modifications of Ap (water)' 
with earth-accretions that this process applies to the attributes 
(gunas) and the Bhutas. 4 


1. P. S. A. H., p. 49. 

2. Reality, p. 160, SS., (Comm), V. 35. 

3. Evamekaikagunasambhav'at pradhanagunam asritya apra- 
dhaoagunah parinamabhedan pravarttayanti, Vacaspati,- 
SamkhyatattvakaumudT on karika, 15, Vide 

P. S. A. H., p. 50. 

4. Yatha akasadekarasara salilara patitam nanarupat samsle- 
sat bhidyate, Gaudapltda on karika, 17, Vide P. S. A. H. 
p. 50. 

Tatra’api (taijase sarlre api) bahutaraparthivavayavavasta- 
mbhat, alpatve ca anupabhogat; Aniruddha on Sutra 112, 
Chap. V. 

Jatisamkaryasya asmakamadosatvat samagrlsamavadhane 
anekairapi mdriyaih ekada ekavrttyutpadane badhakam 
nasti; Samkhya Pravacanabhagya, Vide P. S. A. H., p. 50'. 
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According to Aniruddha, “both ‘isomeric’ and ‘heterogene¬ 
ous’ combinations are real causes of constitutive contact. 1 “But 
in the later Samkhya-Patanjala the current teaching denied 
this—‘bahunsirnupadanayogat’ (Sutra 102. Chap. V), where 
Vijnanabhiksu notes-bahunam bhinnajatlyanam copadanatvaih 
na drstamiti sajatYyamevopadanam itaracca bhutacatustayamu- 
pa stambhakam”. 2 

It is admitted by the Samkhya that the dyad (dvyanuka) 
may be formed by atoms in constituting substances. 3 
In the mediaeval Samkhya-Patanjala it was conceived under 
the influence of the Nyaya-Vaisesika that the intimate combina¬ 
tion took place in the case of the structure of molecule for¬ 
med of‘isomeric’ atoms, while in the case of a molecule formed 
of heterogeneous atoms there occurred only grouping of com¬ 
paratively free or loosely attached atoms round a radicle 
atom (vyuhana ) with liberation of Energy (upastambha, 
avastambha or vfstambha) and the setting up of unequal 
stress and strain ( gunavaisamyavimardda—Isvarakrsna ). 
There existed a fundamental (radical) difference between these 
two structures of molecules. But this distinction is not appli¬ 
cable to the Tanmatras (iufra-atomic potentials or suksma- 
bhutas), the forms of subtle matter which could combine into 
close “fusion whether homogeneous or heterogeneous”. As 
for instance, suksmasarlra (subtle body), the vehicle of the 
sentient principle is admitted by Vijnanabhiksu to be panca- 
bhutatmaka (penta-Bhautika), i. e. all the five infra-atomic 
potentials (Tanmatras) function as upadanakaranas (material 
causes), “though the gross body (the animal organism) is stated 

1. Arambhakasamyoga, e. g. bhautika-vayordeharambhaka- 
tvam, Aniruddha on sutra 113, Chap. V., Vide P. S. A., 
H., p 50. 

2. The Positive Sciences of the Ancient Hindus, p. 50. 

3. Tatha anyonyasrayasca dvyanukavat gunah, Gaudapada 
on karika 12; 

The Positive Sciences of the Ancient Hindus, p. 52. 



332 The Concept of Matter in JaiDa Philosophy 

to be a “heterogenic” compound with the Earth-Bhuta as radi- 
cle or base. 1 2 But according to the original Samkhya-Patanjala, 
the production of a new substance by the contact of dissimilar 
elements (vijatlyasamyoga) was admitted ‘‘as freely as in 
Vedanta, and was conceived as in nowise differing from the 
'formation of a compound of atoms of the same Bbuta class”. 3 

The Samkhya view of chemico-physical action does not 
make any distinction between ‘collocations of isomeric’ and 
’those of heterogeneous atoms”, as basically they are all collo¬ 
cations of the Gunas; even it is urged by Vijnanabhiksu that 
“the qualities of a compound substance are not necessarily the 
result of similar qualities in the compound elements.” 3 


THE NYAYA-VAISESIKA VIEW ON THE 
COMBINATION OF MATTER 

According to the Nyaya-Vaisesika Philosophy, the ultimate 
atoms cannot exist in discrete state in creation; 4 nevertheless, 
the atmospheric air consists of the means of atoms in a loose 
uncombined state. 3 One earth-atoms combines with another 


1. The Positive Sciences of the Ancient Hindus, p. 53; 
Adhisthanasarlram ca suksmam pancabhutatmakam vaks- 
yate, tanmatrakaryam yat bhutapancakam lingadhisthanam 
sarTrarii—Samkhya Pravacanabhasya, sutra 11 and 12, 
Chap. in. Sthulasarlram parthivameva anyani ca bhutani 
upastambbakani, Ibid., 19, chap. III. 

2. The Positive Sciences of the Ancient Hindus, p. 54. 

3. Ibid.; 

SajatTyakaranagunasyaiva karyagunarambhakata iti tu 
tesam (tarkikanam) api na niyamah, vide P.S. A. H., p. 54. 

4. Sivaditya, SaptapadarthT, vide commentary. 

’5. Stimitavayustu paramanusamuha eva anarabdhadravyah, 
SaptapadarthT, p. 21. 
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by an original tendency to form a dyad (dvyanuka). In the 
same manner the dyads of other elements of Matter are cons¬ 
tituted. The ultimate atoms are endowed with inherent vibra¬ 
tion (parispandana) and it is the rule that while combining 
in pairs except in the case of the chemical action under the 
influence of heat, the original qualities of the ultimate atoms 
generate homogeneous qualities in the dyads. 1 

In the orthodox view, the primordial infinitesimal atoms 
begin with an unceasing vibratory motion 2 and an inherent 
impulse which leads them to combine into dyad. The dyads 
constitute larger molecules, having combined by threes, fours, 
fives, etc. and the variety of elementary substances. The 
particular arrangement of them is determined by the physical 
causes as well as by the unseen force (Adrsta). 3 

It appears that this view has been originated by Praiasta- 
pada. 4 According to another view maintained by the Vaiiesika 

1. Karyagunam karanagunapurvakam, VS., 7. 1.6. 

2. Anavarataparispandamana parimitapavanadiparamanavah,. 
Raghunatha Siromani, Vide P. S. A. H., p. 100; 

Gatisllatvat patatravyapadesah patantlti, 

Nyaya Kusumanjali, Udayana, Vide P. S. A. H., p. 100. 

3. Dvyanukairbahubhirarabhyate ityapi niyamo na, dvabhyam 
tasyanupariraanotpattau karanasadbhavenanutvotapatla- 
vararnbhavaiyarthyat, bahusu tvaniyamah, kadacit tri- 
bhirarabhyate iti tryanukamityucyate, kadaciccaturbhirara- 
bhyate, kadacit pancabhiriti yathestam kalpana ..adrsta- 
vaSat tatha tatha tesam vyuho yatha yatha tadarabhesu 
aparajatayo vyajyante, nanvadrstakarila sarvabhavanam 
srstih, NK,, PrthivTnirupanaria, pp. 80-81; 

Cf. Vacaspati’s Report, BhamatT, chap. II, pada II, 
sutra 2; 

Yada caturanukamarabhate caturnam dvyanukanamaram- 
bhakatvit. 

4. Pararaanudvyanukesu bahutvasamkhya tairarabdhe karya- 

dravye tryanukadilaksane, PPBha., Parimananirupanam, 
p. 57. 
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- system, ultimate atoms possess an inherent tendency to combine 
with one another, but some combine in pairs, others in triads, 

, others in tetrads, etc., either by ultimate atoms falling into the 
groups of threes, fours, etc., direct, or by the successive 
addition of one atom to each preceding aggregate. The latter 
.process of combination by the successive addition of one atom 
to each preceding aggregate is similar to the Jaina view of the 
formation of dvipradesika —, triprade^ikaskandha, etc. There¬ 
fore, like the.Jaina tripradesikaskaodha the Vaisesika tryanuka 
inheres in three atoms, but notin three dvyan jkas (dyads). 
Similarly, the same process of combination of atoms follows 
in the case of tetrads, pentads, etc. 1 

According to Prasastapadabhasya, the dyads are combined 
by threes, fours, fives, etc. (tryanuka, caturanuka) to constitute 
different isomeric modifications. “The variety of Earth- 
substances is due to differences in the arrangements of the 
molecules (e. g. their greater or less density, and above all, 
their grouping or collocation, vyuha, avayavasannivesa), 
which account for the specific characters (aparajati) manifested 
by these isomeric substances.” 3 

1. Caturvidhah paramanavab ksitijalagnivayunari), dvabhyam 
paramapubhyam dvyanukamarabhyate tribhih paramanu- 
bhistryanukamarabhyate iti kramena sthulakaryadravyas- 
yotpattih, Utpala, Chapter 1, Sloka 7; 

Vrhatsamhita, cf. also Srldhara’s admission, “Athava yadi 
paramanavo dvyanukamarabhya tatsahitastryanukamara- 
bhante tryanukasahitastu dravyantram tathapi, kuta 
visvasya agrahanam. Vide P. S. A. H., p. 101; 
see yadapi dve dvyanuke caturanukamarebheta, SBha., 
(Sarlrakabhasya), II. XX. 2, see P. S. A. H., p. 101. 

2. amanajatryasamyogah. dravyarambhakah na vijatlya- 
samyogah, Vide P. S. A. H., p. 98; 

Sa prthivl sthairyadyavayavasannivesavisista aparajati- 
bahutvopeta, PPBha,, Prthivlnirupanam, p. 12; 

Sthairyaip nividatvam adi4abdat prafcithilatvadiparigrahah 
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As already discussed in the previous chapter, an elementary 
substance like earth produced by primary atomic combination 
may undergo qualitative change under the action of heat 
in a furnace, according to two theories, viz. Pllupaka (che¬ 
mical action of isolated atom) of the Vaisesikas and Pithara 
paka chemical action of the composite structure) of the- 
Naiyayikas, i. e (l) the decomposition into homogeneous 
atoms, transformation of atomic qualities and finally recom¬ 
bination, all under the operation of heat and (2) the assuming 
of new characters by the molecules and larger aggregates under 
the influence of heat without decomposition into homogeneous 
atoms or change of atomic characters. 1 

paramanvadisu aparajatyabhave api adrstavasat tatha 
tatha tesam vyuhah yatha yatha tadarabdhesu aparajatayo 
vyajyante, NK., PrthivTnirupanam, p. 81; 

Sthairyarii sthirata cirakalavasthayitvamiti yavat. Adigra- 
hanadvjstambhakatvarn jaladivyuhavirodhitvanca avaya- 
vasannivesah tattatsamanyavisesabhivyanjakasamsthana- 
visesah, na etaddravyantare sambhavati, jaladlnam yatkifi- 
cit sparsavad-vegavad-dravyopanipatamatrenaiva bhangu- 
ratvat, K. V. Ibid. (PrthivTnirupanam). 

I. Tesamanumanena vinasalj parikalpyate. Sarvavayavesu 
antarbahisca pakapurbbakapurbbarupadivilaksanaguno- 
palabdherantahpravesah krsanoranumTyate tena vegavata 
banhidravyena nodanat abhighatat va nyunam ghatadya- 
rambhakesu avayavesu kriya jayate kriyato vibbagah 
vibhagat dravyarambhakasamyogavinasah, tadvinasat 
dravyavinasah, pakkasca syamadigunanavajahatah 
raktaJigunantarayogamanubhavantah—adrstapreryamanah 
parasparam samyujya dvyanukadiprakramena tadrsameva 
ghatadikaryamarabhante, evam tapanatapadrsyamanesu 
amradiphalesu esa eva nyayah, sarlre, api udaryena 
tejasa pacyamanesu annapanadisu rasamaladhatubhavena 
parinamamupagacchatsu prayena pratiksanamutpadavinasau 

sarnbhavata iti, NM. (Bhuta-caitanyapurvvapaksa), Vide 
P. S. A. H,, p. 102; 
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THE BUDDHIST VIEW ON THE COMBINA¬ 
TION OF MATTER 

In the uddhist Philosophy the process of combination andct 
dissociation of particles of matters are not clearly dealt with 
as is treated in other Indian systems of thought. Nevertheless, it 
is implied from the Buddhist conception of sanghataparamanus 
(combined atoms) like saptadravyaka, astadravyaka, navadra- 
vyaka and dasadravyaka, and kalapa that the atoms of earth, 
water, fire and air and the atoms of colour and shape, sound, 
odour, taste and tangible cannot “appear independently without 
being combined with the fundamental ones, in the ratio of four 
atoms of primary matter to one of secondary.” 1 So the mini¬ 
mum number of four atoms of general materiality integrated 
with each atoms of colour, odour, taste and secondary tangi¬ 
bility—matter is necessary “for their actual appearance in 
life.” 2 In the case of particular piece of matter resounded, 
atoms of sound being added to it make the combination 

Prakrtisusiratayaiva karyadravyasya ghatadeh arambhat 
antastejah kananupravesakrtapakopapatteh alaih vinasakal- 
panaya, pitharapakapaksa eva pesalah, NM., (Bhuta-Cai- 
tanya-Purvvapaksa); 

Ye bljavayavaste purbbavyuhaparityagena vyuhantarama- 
padyante vyuhantarapattu ca prthividhaturabdhatuna 
samgrhlta’antarena tejasa pacyamano rasadravyam nirvar- 
ttayati sa rasah purbbavayasahito’ ankuradibhavamapa- 
dyate, paramanvavasthani bljani bbavanti iti etanna 
pratipadyamane, yasmacchalyadibljamucchunavasthamadiii) 
krtva yavadupaatyam salibTjakaryam tavanna kadacit 
paramanvavastbam bhavati, yadi tu syat kadacit nopala- 
bhyeta, Udyotakara, chap, uj, Ahnika, I, Su. 4, Vide 
P. S. A. H , p. 103. 

1. The Central Conception of Buddhism, p. 12. 

2. bid. 
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comprising nine different atoms. 1 “The combined atoms 
(samghata-paramanu) alone appear in phenomenal reality, the 
simple ones, or Snfra-atoraic elements, presumably, were relega¬ 
ted to the transcendental reality, in accordance with the general 
character of a Buddhist element. This device made it an easy 
task for the Buddhists to oppose indivisibility of atoms.”® 

According to the later Vaibbasikas, air-atoms form air by 
aggregation, fire-atoms constitute fire by aggregation, water- 
atoms form water by aggregation and earth-atoms form earth 
by aggregation. The elements combine to constitute inorganic 
substances, organism and organs.* 

In the physical sciences the combination of Matter is 
explained in this way that atoms are capable of free existence. 
“Every atom exerts a force upon every other atom.” 4 They 
combine with other atoms and form molecules by the force of 
attraction “when the atoms are at a distance apart greater 
than their normal diameters, changing to a force of repulsion 
if the atoms are forced very close together. Thus there will be 
a tendency for atoms, because of their force of attraction to 
draw together and stick.” 5 That is to say, the atoms of one 
substance combine with those of another to form molecules in 
the process of chemical reactions taking place between two 
substances The molecules constituting a substance attract each 
other by the inter-molecular forces of attraction. This force of 
attraction between them is very strong when the distance between 

1. The actual number of atoms in a samghataparatnanu will 
be much greater, since each atom of secondary (bhautika) 
matter needs a set of four primary atoms of its own, but 
if dhatus alone are reckoned, the number will express the 
classes (dhatu) of elements (dharmas) represented (cf. Ab. 
K. ii. 2), Ibid. 

2. Ibid. 

3. P. S. A. H„ pp. 92-93. 

4. Atoms and the Universe, p. 126. 

5. Ibid. 
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them is small. It vanishes when the distance exceeds the range 
of molecular attraction, i.e. there is the repulsive force. “If there 
are no such repulsive forces, atoms would not have individual 
existence and would all merge into each other. So the very exis¬ 
tence of discrete atoms is a de facto demonstration of the exist¬ 
ence of repulsion. But we can see, a possible origin of this force 
in the structure of the atom as a positively changed nucleus sur¬ 
rounded by a cloud of negative electrons. If we consider two such 
atoms approaching so closely together that they overlap greatly 
(assuming for the purposes of this argument that this does not 
cause any distortion of the individual atoms) we eventually 
arrive at a condition in which the two are very close together, 
and the two spherical electronic clouds have become nearly 
coincident. It is obvious that the most important force under 
these circumstances will be the repulsion of the two positively 
charged nuclei upon each other, because the electronic clouds 
will so thoroughly mixed up that their contributions will act 
almost equally on both nuclei. At small distances the repul¬ 
sion of unclei becomes very powerful and this is, in part at 
least, the origin of the general repulsive force between 
atoms.” 1 

The molecules also tend to dissociate from each other by 
an inherent motioD to which they are subject. They are sub- 
j'ect to the simultaneous action of two forces—the intermole- 
cular forces of attraction tending to combine them into a com¬ 
pact mass, while the inherent molecular motions tend to 
spread them out. 

Snigdhatva (cohesiveness) and ruksatva (dryness) of Matter 
conceived in Jaina Philosophy may correspond to the force of 
attraction and the force of repulsion respectively as inherent 
properties in Matter of the physical sciences. As the attractive 
and repulsive forces are most indispensable for the combination 
and separation of atoms and the molecules in the physical 
sciences, so also snigdhatva (cohesiveness) and ruksatva (dry- 

L Atoms and the Universe, p. 128, 
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cess) are main properties of Matter for the combination and 
dissociation of atoms and aggregates of atoms, according to 
Jaina metaphysics. Thus the Jaina conception of the combina¬ 
tion of Matter runs parallel to the conception of molecular 
formation of the physical sciences, though they differ in 
regard to the .complex process of chemical behaviour of 
matters.. 



CONCLUSION 


Value of the Jaioa Conception of Matter 

A study of the Jaina conception of Matter reveals that it 
was natural for the Jainacaryas to begin their metaphysical 
inquiry to the problem with the notion of Dravya (substance), 
a notion which bas a continuous history in Jaina Philosophy 
from its very beginning up to the present time as is found in- 
the case of notion of substance from Aristotle to Descartes. 
The Jainas had developed the distinction between Dravya and 
its gunas (attributes) partly in order to mark logical difference 
between the ultimate subjects of knowledge and partly also to 
answer puzzles about change and identity. 

The next step is to divide gunas of Dravya or gunas which 
it may be said to possess into two categories : first, the essen¬ 
tial attributes, those which make it the kind of thing it is, and 
secondly, the accidental attributes, which it may acquire and 
lose without changing its essential nature. 1 “In Spinoza s 

terminology the words‘necessary and contingent’ are generally 

substituted for ‘essential and accidental.”’ 2 

The Jaina concept of Dravya is comparable with the concept- 
of substance of Spinoza, the central theme of his metaphysics. 
“A substance, all of whose attributes and modifications can be 
deduced from its own essential nature, and all whose attributes 
are therefore necessary and not contingent, can be described as 
cause of itself, (causa sui) and only such a substance can be so 
described. It is Spinoza’s fundamental argument in part I of 

1. Sarvarthasiddhi, Pujyapada, p. 136; 

Tattvartha Rajavartika, p. 502; 

Tattvartha Slokavartika, ch. V. 41, p. 446; 

TS„ Bha , Ch. V, p. 435. 

2. Spinoza, Stuart Hampshire, A Pelican Book, p. 32: 
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“the Ethics that there can be only one substance which is causa 
sui. and that this single substance must be identified with 
the universe conceived as a whole, this unique all-inclusive 
totality he therefore calls God or Nature ( Deus sive 
Natura J,” 1 

Spinoza has so strictly defined substance that “nothing 
whose attributes are the effects of outside causes can be called 
a substance; a substance by definition is such that all its 
attributes or modifications, can be explained in terms of its 
own nature and are therefore necessary and not contingent.” 2 

According to Spinoza, ‘‘There can be only one substance 
so defined, and nothing can exist independently of or distinct 
from, this single substance; every thing which exists must be 
conceived as an attribute or modification of or as in some way 
inherent in, this single substance; this substance is therefore 
to be identified with Nature Conceived as a whole or as the 
totality of things. This substance must be infinite in its 
nature “...it possesses an infinite number of attributes each of 
•which is itself infinite.” 3 

The Jaina Concept of a single Dravya is a unique all- 
dnclusive totality like the single substance of Spinoza, identified 
with the universe conceived as a whole. That which has gunas 
(qualities) and paryayas (modifications) is a Dravya (Subs¬ 
tance). 4 5 Dravya is the inherent essence of all things, 
manifesting itself in and through infinite modifications, and 
it is endowed with qualities and it reveals permanence and 
change inherent in it to be real. 6 And Dravya is endowed 
with its unchanging nature of existence. 6 It possesses an infi- 

1. Spinoza, Stuart Hamsphire, A Pelican Book, p. 36. 

2. Ibid., p. 38. 

3. Ibid., pp. 38-39. 

4. TS„ ch. V. 37, p. 427. 

5. PS., 8. 

<6. Pravacanasara, Pt. II, 3, p. 123. 
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nite number of attributes each of which is itself infinite like 
that of the single substance of Spinoza. 

The Jain as made the metaphysical inquiry into the concept 
of Dravya from the noumenal and phenomenal points of view 
with the doctrine of manifofdness. Dravya has been conceived 
by them as the principle of Reality from the aspect of genera¬ 
lity, while its particular characteristics are Jlvadravya (sentient 
principle or living substance) and AjYvadravya (non-sentient 
principle or non-living substance) from the particular aspect. 1 
But Jlv&dravya and Ajlvadravya do not form any two-substance 
doctrine, representing the world of animated things and the 
world of non animated things as independent and self-contained 
systems. According to a similar concept of “a unique subs¬ 
tance of Spinoza”, thinking substance and extended substance 
are one and the same substance, comprehended now under this 
attribute, now under that.” 3 

Jaina Philosophy has conceived six categories of Dravya 
(Substance) as determined by thejr respective natures, viz. 
Dharma (Principle of Motion), Adbarma (Principle of Rest), 
Aka§a (Space), Jlva (Soul), Pudgala (Matter) and Addhasa- 
maya 9 (Time). 

Matter is conceived by every system of Indian philosophy 
in its own perspective. The Jaina concept of Matter comes 
nearer to the concept of Matter of the physical sciences in 
some respects, as it is conceived as the substance in the sense 
of stuff of which the universe is constituted. It is one of the 
ultimate principles or substances of which phenomena are mani¬ 
festations. 

An analysis of the nature of Jaina Pudgala (Matter) reveals 
that it is a permanent, non-living, extensive, physical, corpo¬ 
real and concrete, active, disintegrating and integrating, and 

1. Anuyogadvara Sutra, 123. 

2. Spinoza, p, 64. 

3. BhS., 25. 4. 733-4. 
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changeable substance. Ft is infinite in number, co-extensive 
with the cosmic universe, possessed of the capacity to be recei¬ 
ved by Soul and to be assistance to it. Ft is characterized by 
origination, decay and permanence without giving up its essen¬ 
tial nature of existence. 

The main features of the nature of Jaina Pudgala (Matter) 
except grahanaguna (capacity to be received by Soul) are 
similar to those of the nature of Matter conceived in the phy¬ 
sical sciences to a considerable extent. 

Jaina Pudgala represents the elements of Matter, Earth, 
Water, shadow, objects of four senses, karmic matter and atom 
form the whole material universe in the grossest to the finest 
forms The most valuable point in this conception of the ele¬ 
ments of Matter is that each of its effect, when studied, is ulti¬ 
mately found to have been constituted of one or more of these 
elementary particles. The Jaina conception of the elements of 
Matter appears to be unique in its originality, for it has acce¬ 
pted not only earth, water, fire and air, etc. as the basic ele¬ 
ments of Matter, but it has given place to indriya (sense-organ), 
karmic matter and leiya (condition of soul) as material ele¬ 
ments in its fold on the basis of psycho-physical aspects of the 
material substance. The value of the Jaina conception of the 
basic elements of Matter, such as, sulphur, iron, copper, tin, 
mercury, lead, silver, gold, etc. lies in the fact that the Jaina- 
caryas conceived the idea of pure elements of Matter as distin¬ 
guished from the base forms of it. 

On the emergence of the Jaina and other Indian concepts of 
atomicity of Matter from the first chemical and physical obser¬ 
vation it came to light that ultimate particles were much sma¬ 
ller than the samples of matter. They are inapprehensible to 
the senses and their existence is inferable. It appears that Jaina 
Metaphysics commenced with the conception of the grossest 
form of Matter and entered into its subtle form by stages in 
dealing with the problem of the elements of Matter. 
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Four general properties of Matter colour, taste, smell and 
touch, its impenetrability, cohesion, adhesion, greasiness (snig- 
dhatva=attractive force) and roughness (ruksatva = repulsive 
force), oscillation or vibration and motion are the common 
properties of Matter to both Jaina Metaphysics and physics. 

The Jaina conception of the effects of Matter as earth, 
water, fire, air, vegetation, body, speech, mind and respiration 
and its manifestations as sound, combination, fineness, gross¬ 
ness, shape, division, darkness, shadow, heat and light is old in 
Indian Philosophy. All these effects and manifestations of 
Matter except ‘shadow’ have been accepted in the physical 
sciences in some forms. 

The classification of Matter by the Jainas into one group 
to infinite groups from various points of view are valuable in 
an analysis of Matter in the light of the physical sciences. 

The Jaina theory of transformation of Matter as a result 
of internal and external causes, propounded on the basis of 
various aspects, such as quality, etc. is a valuable contribution 
to the Indian concepts of transformation of Matter. Besides 
the Jaina concept of its transformation brought about by the 
processes of integration, disintegration and integration cum- 
disintegration is identical with the theory of chemical behaviour 
of atoms and molecules as explained in the physical sciences. 
The process of the combination of Matter as explained in Jaina 
metaphysics on the basis of certain principles of interactions 
between atoms which give rise to the existence and behaviour 
of matter in bulk bears some points of similarity with that of 
the physical sciences regarding inter-atomic forces and the 
combination of atoms. 

The greatest value of the Jaina conception of Matter lies 
in the fact the reality of Matter, with its noumenal and pheno¬ 
menal aspect, has amply and brilliantly been expressed together 
with its potent factors—origination, decay and permanence 
from the points of view of substance, locus, time and condition 
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in the daring speculation, not sacrificing the logical aspect of 
knowledge in the thoughts of its metaphysical and physical 
existence and in the synthetic views of its qualities and modi¬ 
fications, elements, karma, atomism, properties, effects and 
manifestations, classifications, its atomic structure and proper¬ 
ties, vibration and motion, its transformation and combination, 
as it exists in space and continues in time with its static and 
dynamic forces in the cosmic universe. 
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